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PREFACE. 

It is a matter of great satisfaction to me, to be able to in- 
troduce the fifth volmne of this series, w^hich, perhaps, is a little 
late in its appearance, owing to the illness of the translator- 
and to the Ghhfindogya having intc^rposed itself between this 
and the first two volumes. 

The late Professor Max Muller, to whom India is under a' 
deep debt of gratitude, expressed, in a letter to me (printed 
overleaf), his desire to accept the dedication of the transla- 
tion of the Brihadaranyaka Upanishad. I therefore take this 
opportunity to announce to the public that the translation of 
the Brihadaranyaka will accordingly be dedicated to the 
memory of the departed Professor and will be issued in con- 
venient parts. 

My heartfelt thanks are due to my friend Mr. R. Kuppu- 
swaini Aiyar, High Court Vakil, for the great help he- 
rendered me in revising this translation. 

MAOiLiS, ] V, C. SBSHACHAElil, 

1901. 


Publisher, 


7, Kobham Gardens, 
Oxford, 

19th 'December 1899. 

Dear Sir, 

1 had already seen some of your ITpanishad transla- 
tions. They are very creditable to you and to yourfelknv- 
vv.)r]ve.rs, such as Pandit Gangiinatha Jha. They repre- 
a real step in advance and I hope you will continue 
vour very meritorious work. The TpamBhads are ex- 
tremely difficult to translate into English, and many pas- 
sa<^6s lend themselves to different translations. I have myselt 
translated the twelve most important Upanishads in the 
Sacred Books of the Bast, and you will find that I often 
discover in them a meaning different from that which 
you assign. I doubt whether we shall ever arrive at unani- 
mity in' this respect, but I highly appreciate your 
translation as a help towards that unanimity. 

Tf ym translate the Briliaduramjalca Ujoanishad I Ml 
arrepL its dedication to me as a real Jiomur, 

Believe me, 

Yours very sincerely, 

F. MAX MELLEE. 

To ■ . , ■ 

:\r. R, Ry. 

V. C. SBSHACIIARIAR, Avl., b.a. r.l., w.b.a.s., 
Jlirjh Court Vahil, Madras. 


®l)e ^itarega IT^pauisljab. 


SR! SANKARA’S INTRODUCTION. 

OM TAT 8 AT. 

Adoration to the Brahman. Karma has been ended 
with the Knowledge of the lower Brahman. The 
highest goal of Karma combined with Knovvlodge has 
thus been concluded with the Knowledge Uktha. It 
has been then said “ This is the true Brahman called 
Frdiia ; tins is the only God. All the B&uas are only 
the various manifestations of this Prana. He who 
attains oneness with this Prana attains the JDevas’^. 
Some think that this becoming one with the Bevas is 
the highest object of human endeavour; that this is 
emancipation ; that this is to be attained by the aid of 
Knowledge and Karma combined ; and that there is 
nothing beyond this. With a view to refute them the 
subsequent Upanishad beginning with ‘ Atmdvd klam ’ 
is commenced to enjoin the Knowledge of the pure 
Atman. How is it inferred that the subsequent por- 
tion of the book is intended to enjoin the Knowledge of 
the pure Atma^i unconnected with Kamia? Because no 
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- other purpose can be inferred. Moreover, it will be 
shown by the text “ It inflicted him with hunger and 
thirst ” etc., that the D&oas previously mentioned 
such as ‘ Agiii etc,, are subject to Samsdra, being 
subject to faults, such as hunger. All that is subject 
to hunger etc., is only in Samsdra. But according to 
the Srutis, the highest Brahman is above hunger etc. 

Very well, let thus the knowledge of the pure 
Atman be the means to emancipation. But the non- 
performer of Karma alone is not entitled thereto ; for 
no such distinction is declared and there is no mention 
of a distinct order of Sanydsins. Again, it is after en- 
joining Karma described in the thousand Brikaiis that 
the Knowledge of the Atman is introduced. Therefore 
the performer of Karma alone is entitled. Nor is the 
Knowledge of the Atman unconnected with Karma ; 
for the summing up here is similar to that in the 
beginning. Just as in the first portion of this Upa- 
nishad, in the Brdhmana * and the Mantra* by the 
texts “The sun is the Atman etc., the Pariisha 
connected with Karma, i.e., the Sun, has been said to 
be the Atman or soul of all living things, immoveable, 
moveable, etc. ; similarly, in the last portion, beginning 

* portions of the Upanishads are pithy and condensed 

like aphorisms, whereas the JBrdkimna portions are explanatory to 
them. 
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■with “ the Brahman is this Indra,^^ etc., the Brahman * 
is said to be the Atman of all living things and it will 
he concluded by sa 3 nng all that is immoveable is 
guided the Brahman named Prdjua. Similarly itis 
■said in the Samhitopanishad also. Having there stated 
that the Brahman is connected with Karma by the 
texts “ It is this Brahman alone which the followers of 
the Rig Veda seek in the great uMha or the thousand 
Brihatis ” ; it concludes by saying “ they say that this 
Brahman is in all beings.” Similarly the identity is 
declared by saying “ one should know that the Atman 
indicated in the text ‘ He who is in the Son ’ and the 
Atman indicated in the text ‘ He who is this, bodiless 
Prajndtman'' are one and the same.” Iti this IJpanishad. 
also beginning with the question ‘ who is this Atw.mA 
it will be shown that he is the Prajudtman according 
»to the text ‘ Knowledge is Brahman.'’ Therefore the 
Knowledge of the Atman'i^ not unconnected with Karma. 

It may be said that this refutation is mere repetition and 
therefore useless. For, in the Brdhmana, beginning with 
<the question “ how Oh sage, am 1 Prana &c.,” the Self 
has been determined to be the Sun (b^r the sage’s reply). 
Tdere also in replying to the question “what is that Self” 
it is determined once again that the Self is all this. 

So it is mere needless tautology. To this we reply * No.’ 
There is no fault of tautology as it serves the purpose 
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of ascertaining anotlier aspect of the same Atman. 
How ? Either because it serves to ascertain, of the active 
Atman, other aspects, viz., the creation, the protection 
and the destruction of the universe, etc., or because it 
serves to lay down only the worship of the Atman or 
because the subsequent portion of the book beginning 
with “ Atma va’ etc., serves to show that even the active 
Atman can be worshipped without the help of action. 
.As this fact has not been mentioned in connection 
with the Karma-handu , so here, it is given that the 
one Atman without a second is to be worshipped. The 
Atman can be worshipped as one with the worshipper 
or different from him. The Atman, though one, is in the 
performan ce of iicmna looked upon as something distinct 
but the same can be worshipped as not different when 
Karma is not performed. So there is no fault of repetition. 

It is said in the J'so'panishnd “He who knows 
both Vidaa and Ai'idyd gets over death by Avid yd 
and attains immortality by VidydA “Only doing 
Ktmna or one’s own duty one should like to live here 
a hundred years.” Nor does the life of mortals extend 
beyond a hundred years, leaving the time during 
which one can worship the Atman after renouncing 
It has been shown also that the life of men 
consists of as many thousands of days. The hundred 
years of life are taken up with Karma. The Mantra- 
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“ onl}^ doing Karma, etc.” has also just now been stated. 
Similarly also the texts “ He performs Agnihotra bir 
life,” " One should perform sacrilices on the new moon 
and full moon days for life,” etc.; also *' They burn him 
with the sacrificial utensils.” There is also the Sridl 
which declares that man is born with a three-fold obliga- 
tion. Thus the injunction about 8 anydsa according 

to the text “They then renounce and live as mendicants” 
is a statement intended to eulogise the Knowledge of 
the Atinan or applies to those who are disqualified to 
perform Karma, such as the blind and the lame, &c. 

All such previous arguments are not sound ; for there 
can be no motive to act there being no use in perform- 
ing Karma when the highest truth is known. As for 
the statements, that the performer of Ka.rma alone 
attains Knowledge of the Atman and that the Know- 
ledge of the Atman is connected with they are 

not maintainable. Action is inconsistent in one who 
•having known the highest Jjrahman as his own Atman 
and tlius been perfect and free from all the faults of 
■Sanuara does not find any benefit to his Atman 
■either from what he had done or what he has to 
do. If it be said that be does it, because it is en- 
joined, although he sees no good in it, that cannot be.; 
for he has realised the Atman whicli is subject to no 
injunction. It has been seen in the world that he who 


e 


THE AITAREYA UPANJSHAD/ 


seeks some benefit to himself — the attainment of some- 
thing desirable or the averting of something not desired^ 
— and the means thereto is subject to injunctions ; not 
he who sees that the Brahman, contrary to that and 
not subject to injunctions, is his Aiman. If even he, 
who sees that the Brahman is his Atman and therefore- 
is not subject to injunctions, can be commanded that all 
men should ever perform every Karma, this conclusion- 
too is not desirable, nor could he be possibly command- 
ed by any because even the Vedas are born of him. For 
none is said to be directed by his own words proceeding 
from his own wisdom; a wise master cannot be directed 
by an ignorant servant. Nor could it be urged that aS’ 
the Vedas are eternal they have authority of themselveS' 
to command all men. For the fallacy here has already 
been pointed out. Even for the same reason, the fault 
in the assertion that ‘ all men will ever have to perform- 
every Karma,’ is also unavoidable. If it be said that 
the 8mira itself enjoins it, i.e., as the necessity of per- 
forming Zuw-wa has been laid down by the Sastra, so 
also the knowledge of the Atman is enjoined by it on 
the performer bi Karma alone, we saj’ ‘ no for it is im- 
possible that the /S'asfm could lay down contrary pro- 
positions. It is not possible to lay down that the same 
thing is nnconnected with /farm a performed and to be 
performed and also that it is the contrary of that, just 
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as ifc is to postulate that fire is both hot and cold. 
Again the desire to attain what is desirable and the 
desire to avert what is not, are not produced by the 
Sdstras ; for they are found in all living beings. If 
both of them were the products of the Sastras they 
would not be found in cow-herds etc., as they are not 
acquainted with the Sastras. It is well known that 
what is not self-evident, should be laid down by the 
Sdstra. If therefore the knowledge of the J(tma7i were 
made by the Sdst'm to be inconsistent with past and 
future Zfamas how could it again, contrariwise produce 
action in the Self as coldness in the fire or darkness in 
the Sun ? If it be said the Sdsti'as do not teach so, we 
say ‘ no ; ’ because of the concluding text “ One should 
know that That is his Atman and that B^'ahman is in- 
telligence,” and also because the texts “ Therefore seek 
the Atman alone,” “ Thou art That,” etc., refer to the 
same idea. As the Karma-lidnda of the Vedas, preach- 
ing an active Self, is merely a means to realise the 
real inactive Self and therefore not contradictory to 
Gndifia-lidnda, so when the Knowledge of the real 
Self arises we cannot reasonably deny it or assert it to 
be false. 

If it be urged that there is likewise, no use in the 
act of renunciation, we say ‘ no ; ’ because the Gita lays 
down that there is no need for a man being inactive. 
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Hence those who sa)’' tliat ‘ knowing BrahmoM, a man 
should observe self-denial,’ commit the same mistake. 
To this we reply |No.’ Because perfect self-denial 
means, cessation of all actions. So long as a man is in 
ignorance, he feels want ; whereas in reality he is full 
and perfect, and therefore has no need of being active. 
This ignorance is in all beings. 

It is found that whenever one is prompted by a 
desire for something, he puts forth activity through 
speech, mind and body. For it has been clearly settled 
in the Vdjasanei/i Brdkmana that Karma for obtaining 
the five-fold object of son, wealth etc,, springs from 
desire, as in the texts “ Let me have a wife ” and 
“ These two, that is, the ideas of ends and means are 
certainly desires.” As tlie activity of speech, mind and 
body originating in the faults of ignorance and desii*0 
and known as pdnJctha, ie., five-fold (desires), is impossi- 
ble in a Knower free from the faults of ignorance etc., 
the perfect self-denial, is mere passivity and not any- 
thing to be actively performed, such as sacrifice etc ; 
and such self-denial is tlie very nature of the Knower 
and therefore no idea of necessity is required, ft is not 
fit to ask why a person travelling in darkness does not, 
when light dawns, fall into a pit, mire or brambles etc. 
If it be said that such self-abnegation being a matter 
of course is not fit to be the subject of an itijunction 
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and that if one in the honseholder’s state acquires the 
kno\Adedge of the highest Brahman he may remain 
in that state without doing Karma and need not go 
■elsewhere. To this’we replj^ ‘it cannot be;’ for the house- 
holder’s state is based on desire, it being settled in the 
texts that “Thus far is desire” and “ Both these are 
certainly desires.” Self-abnegation means the perma- 
nent cessation ot all connection with objects of desire, 
such as son, wealth, etc., and not merely going to an- 
other order. Tlierefore, it is impossible for a Kiiower 
who has gone beyond all actions, to lead a householder’s 
life. 

From this it follows that it is not necessary for a 
knower even to serve his preceptor or to perform iapas, 
Hiere some householders from fear of begging for bread 
and from fear of ridicule argue thus, displaying the 
subtlety of their intelligence. (They argue that) as 
there are injunctions binding upon the BIdkshu 
-{sani/dslii) such as begging for bread etc., even a house- 
holder wishing only to keep his body from falling, freed 
from the desire of both ends and means and seeking 
only food and raiment just to keep his body, may well 
remain in his house. This is unsound; this argument 
has alread}^ been refuted on the ground that the resolu- 
tion to live with a wife springs from desire. As in the 
■absence of a wife, there is no necessity of hoarding 
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* wealth for a man who is only desirous of food, and- 
raiment for the support of his body, he is virtually 
a mendicant (Bhikshu). It may be urged that just 
as there ai’e regulations binding upon the men- 
dicant in the matter of begging for bread, etc., 
to support his body and in observing cleanliness, so 
even a householder having Knowledge and free from 
desire may to prevent sin, be inclined to perform 
always and in due form all obligatory Karma, being 
directed by the texts ‘ ydvajjivam,^ ‘a man should per- 
form sacrifice all his life,’ etc. This has already been 
refuted on the ground that a Knower being liable to nO' 
commands cannot possibly be commanded. Nor could 
it be objected that the inviolable injunction to perform 
Agwhotra for life is thus rendered useless. For it serves 
its purpose by its applicability to the ignorant, . As for 
the regulation about the activity of a Bhikshu seeking 
only to support his bod}’’, that is not the caiise- 
of his activity- Just like the quenching of thirst 
to one engaged in Achwmana, (sipping water from 
the palm of the hand before religious ceremonies), it 
must be understood not to be the motive to the act. 
But in the case of Agniholra etc., it cannot similarly be 
argued that the tendencj’ to perform them is a matter 
of course. If it be urged that even an injunction about 
an act ■w’hicli will be done as a matter of course is- 
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certainly useless as there is no benefit to accrue, we sa}’ 
‘no.’ That injunction being the result of previous activ- 
ity and it being a matter of great efibrt to deviate from 
that, the self-abnegation, which is a matter of course- 
with the Knower, is repeatedly enjoined on him as 
obligatory, by the texts. Even one who is not a 
Knower but who is desirous of emancipation should 
enter the order of a 8miydsin. On this point the text 
“ The peaceful and self-controlled &c.,” (“ Scmtoddntah 
etc.,”) is an authority ; for the control of the external 
and the internal activities of the senses and other 
aids to the realisation of the Aiman are incompatible 
with other orders of life. 'Tliis we also learn from the 
Svetdsvataropaniiflmcl “ To rbose past all orders of 
life he taught well the highest and the holiest 
truth sought after V)y all the seers.” In the E'aivttl- 
yopanishad we find “Not by Karmn, not by offspring, 
not by wealth, but by I’enunciation alone, can men attain 
immortality.” The Smriti also says “ Having known 
the Self one should observe renunciation of Karmad' 
also ‘ Let one live in that order of life which is a 
means to the knowledge of Brahman, i,e., Sanydsa ; ’ 
for it is only in one, past all the four orders of life, that 
Bralmiacharya and other helps to knowledge can all co- 
exist, and these are impossible in a householder’s life. 
When a means is not properly followed it can never 
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accomplish an j’’ object. As foi’ the Karma, proper to 
the order of a householder and auxiliary to knowledge, 
its highest truth has been summed up as the becoming 
one with the Bevas, a fruit which is' pureh'’ vvorldlj^ If 
the performer of Karma alone could acquire the know- 
ledge of the Paramdtman, then the end of the results 
■of his action is impossible which are all worldly. But 
if to this you say, they are indirectly connected with 
him, we reply ‘that cannot be;’ for the knowledge of 
the Atinau, has for its subject the Atman, an entity 
opposed to them. The knowledge of the real nature of 
the Atman which is beyond all name, form and Karma 
is the only means to immortality. If it were connected 
with attributes and fruits of Karma that know- 
ledge cannot relate to the nature of the Atman 
which is devoid of all attributes, and that is also 
not right ; the Vajasaaieyi Brdhmana, in the passage, 
“But where to him everything becomes tlie Atman 
alone etc.,” having denied that the Knower has 
any connection with activity, agency, fruit, &c., shows 
in the passage “ But vvhere he sees duality etc.,” that 
Samsdra, consisting of deed, doer and fruit, is the goal 
of one who, on the contrary, is ignorant ; so, in this 
Upanishad also having summed up the result which 
consists in becoming one with the Bevas, who are sub- 
ject to hunger, etc., it proceeds to explain for the sake 
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of attaining immortality the knowledge which has for 
its subject the pure entity which is the Atman of all. 

The impediment raised by the tkree-fold debt is only in 
the case of the ignorant, in the attainment of the world 
of the mortals, the departed ancestors and the Devas- 
and does not exist in the case of the Knower, accord- 
ing to the 8rtiU which determines the means of attain- 
ing the three worlds, “ This world of mortals, only by 
a son etc.” The absence of the impediment owing to 
the three-fold debt in the case of the Knower wishing for 
the world of the Atman, has been shown by tlie text 
“ what shall we do with offspring etc.” “ So says the seer 
named KdvasJLaya who knew the Brahman etc. Also the 
Koiishitalci Sdkhd skys “The ancient sages who knew 
the Brahman did not perform the Acinihoira." 

Therefore it may be then urged that the ignorant, 
seeing that their obligation is not discharged, cannot 
consistently turn Sanydsina. This is not right ; for there 
can be no obligation incurred before one enters the 
order of a householder. If even he who is not competent 
to perform Jta'mft can be under an obligation, then the 
undesirable result will follow, fijr., that all will remain 
under obligation. According to the text “ Let one 
leave his home for the forest and turn Saiiydsin^ or 
otherwise, even from the order of a bachelor, either 
from home or from the forest, let him turn a Sanydsin, 
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the order of a Sanydsin is enjoined even on one- 
in the householder’s order, as an indirect aid to the 
-realization of the Mmcm. The Sridis ‘ Ydvajjivam' etc^, 
sufficiently fulfil their object by their applicability to 
the ignorant and those whodo not long for emancipation. 
We read in the Chhandogyopanishad also that in the 
case of some, performance of Agnihotra for twelve days, 
and subsequent renunciation of Karmcii are enjoined. 
As for the argument that the order of a. Sanydsin m 
■only for those who are incompetent to perform Karma 
it is unsound ; as in their case, there is the separate 
text of the Sruti “He who has discontinued the fire or 
never maintained it etc.” also the Smritis make it well 
known that any one may without distinction enter any 
of the orders of life or go through them all. As for 
the argument that the self-abnegation being a matter 
of course in the case of the Knower, is not specifi.cally 
nnjoined by the S'dstras and that therefore there is no 
difference whether one stays in his house or in the 
forest, it is fallacious. For self-denial alone being a 
matter of course with him, he cannot stay in any 
other order; as we have already said that his staying in 
the other order is prompted by Karma springing from 
desire and that the mere absence of it is what is denoted 
by perfect self-denial. Acting recklessly is entirely 
out of the question in a Knower, for that is understood 
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to be the way of extremely ignorant persons. Even 
the performance of Karma enjoined by the Sastras 
is considered not to be binding on the Knower of the 
Atman as being a heavy burden, is it possible for him to 
lead a reckless life like an ignorant man? It is well known 
that a thing perceived bj^ a frenzied or a diseased eye 
will not appear to be the same after the irenzj’' or 
disease is removed; for the former appearance had its ori- 
gin only in the frenzied or diseased e^’e. Therefore it 
ds settled that in the case of the Knower of the Atman 
there can be no reckless action, or performance of any 
duty, except perfect self-abnegation. As for the text 
“ He who knows both Vidyd and Avidyd together etc,” 
the meaning of it is not that in the case of the Knower, 
Aridy/d exists along with Vidyd but the meaning is 
that they may exist in the same man, not together at 
the same time, but at different times. Just as the per- 
ceptions of silver and the mother-of-pearl in a mother- 
of-pearl may exist in the same individual at dilBfereiit 
times; as the Kdthalm says “ These two— what is known 
as Avidyd and what as Vidyd — travel apart and lead in 
different ways,” therefore there can be no possibility of 
Avidyd where there is Vidyd. '‘Tapas etc., are the 
means to the acquisition of Vidya, according to the Sruti 
“ By iajxis, know the Brahman ” etc. Karmas such as 
the worship of the preceptor etc., are also the means 
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atid called Avidi/a, because they are the outcome of 
ignorance. Having acquired knowledge by that, one 
crosses death, i.e., desire. Then being free from 
desii'e and having renounced desire, one attains immor- 
tality by the knowledge of Bralmiivn. Tin’s is the mean- 
ing of tlie text ‘ Having crossed death by Av'xhjd, o))e 
attains immortality by Vidi/d’ As for the argument 
that the whole of a mortal’s life is taken up with 
Knrmii according to the text “Only doing Karma let one 
wish to live a hundred years,’’ this has beeti refuted 
hy showing that the text applies to the ignorant and 
that Karma cannot co-exist with knowledge. As for 
the argument that the sequel being similar to what has 
been already stated, the knowledge of the Atman is not 
opposed to Karma, this has been already refuted by 
showing that what has been stated relates to the con- 
ditioned Atman and the sequel to the unconditioned. 
We will also show this in the commentary. Therefore, 
the subsequent portion of the book is begun for the 
purpose of explaining the knowledge of the oneness of 
the Aiman pure and passive. 


S[l)e ^itarejja iBpanisliab. 

KHANDA I. 

\ 

3?rcf?r srr^R!- , r 

JTFqffFi^jr I ^ km w \ \\ 

(All) this was only one at first. There was 

nothing else active. He thought “ I shall create 
worlds.” ' , (1) 

Com. — Aiman is from the root which means ‘ to 
obtain,’ ‘ to eat,’ or ‘ to enjoy ; ’ or ‘ to pervade all.’ 
The Aiman is the highest, omniscient, omnipotent, 
devoid of all the attributes of Samsara, such as hunger 
etc., naturally eternal, pure, intelligent and free, unborn, 
undecaying, immortal, fearless and without a second. 
Mam, — the universe already stated and diversified with 
the distinctions of name, form and jShrmu, was the one 
Atman alone. Agre, — before the creation of the uni- 
verse. Is he not now the same, the one entity ? Not 
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that he is not. Why then is it said it iims? Though 
even now he is surely the one entity still there is a 
distinction. The distinction is that before the creation 
the universe, I with' no manifested dijfference of name 
and form and one with the Atman, was denoted by the 
word ‘ Atman^ alone; but now, owing to the manifesta- 
tion of the difterence of name and form, it is denoted 
by many words and ako by the one word Atman. 
Just as foam, which, before the separate manifesta- 
tion of its name and form, from that of water, was 
capable of being denoted only b}' the word ^ water 
but when it becomes manifested by its difference 
of form and name from that of water, the same sub- 
stance, water, is denoted by more than' one word, i.e., 
‘ water ’ and ‘ foam’, and foam is denoted by the one 
word ‘ foam,’ Nanyatkinchana, — nothing else. Mishat, 
— adive ; something else, like the 'pradhdna of the 
Sanlihyas, independent and material (not spiritual) and 
like the atoms of the followers of the school oi' Kandda, 
there is not here any entity other than the Atman. 
But there was the Atman alone, this is the meaning. 
He, omniscient by nature, the one Atman, thought 
T shall create worlds.’ How could he have seen (thought) 
before the creation, being devoid of the 'organs of 
activity ^ This is no fault; because of his being om- 
niscient by nature ; so the Mariiravarna also says : 
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“ Having neifeb. 0 F;Kands noT:rfeet, he is quick in hi« 
movements and grasps (things) etc.” With yidiat purpose 
is explained : — ‘ I shall create woi’ld;S, named, Ambhak 
-etc., the places for the enjoyment of the . fruits of 
/fftrma by living beings’. < i; 

€ f ?rii WFTiEFfcT I 

Ci; 5ir%STS'^fw i ^rr 

II H II /i.rli r 

He created these worlds— MarUhih, Afaram 
and Apah the Amhhah beyond the Dijulolia, its sup- 
port; il/ur?cAuyaA (rays) being/ the Ardariksha ; Mara, 
the earth and below the earth- the waters (dpah). (2). 

Com . — Having thus thought otrer, he, the Aiman^ 
created these worlds. Jusfcias an intelligent carpenter 
etc., constructs palaces etc., after having thought 
over within himself “I shall make them thus and 
thus,” Well, we Cruu understand that a carpenter 
■etc., furnished with materials, builds, palaces etc. ; 
but how could it be said that the Atman having no 
materials creates worlds ? This is no objection ; name 
•and form, one with the unmanifested Atman, and de- 
noted by the same word At'man eUn well be the mater- 
ial causes of the manifested universe, as water and foam 
in their urtmanifested state being water alone become 
the causes of the manifested foam. Therefom the 
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©ttiniyei^iib created the iini verse with name and form, 
one iwitih' himself, as the mateHal causes. There is 
thus no inconsistency. 

Or else, it may be more properly said, that just as 
an intelligent ji-jggler without any other material cause 
creates himself in another form as travelling in the 
air, so the omniscient and the omnipotent Atman, the 
great conjurer, creates himself as other than himself 
in the form of the universe. In this case, the theories 
maintaining the unreality of the cause or the effect or 
both, are untenable and are easily refuted. What 
worlds he created is next stated, AmbJias etc. Having 
created the globe iriithfe order of the Akdsa etc., 
he created the, worlds, Amhhas etc. Here the 
Sruti itself declares what these worlds Amhhas 
etc,, are. The world denoted by the word 
Amhhas is past the Dyulolm. It is denoted by the word 
Amhhas because it contains water that supports life. 
The Dyul&ha is the support of the world known as 
Amhhas^ The interspace below the Dyuloha is called 
Martehayah. On account of its permeating various 
localities, it is called Martehayah in the plural, though 
being one (it should be singular). Or it may be 
because of its connection with the rays (MartclLibhih). 
The Earth is called Mara because all beings die (ilfn- 
yanie) here. The worlds below the Earth . are called 
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A'pah., ivom the root meaning ‘to obtain.’ Although 
‘the worlds are composed of the five elements, still from 
Tihe preponderance of watei*, they are called by names 
meaning water such as Amhhas etc. 

few f I 

#SWq;5j II X II 

He thought “ These indeed are the worlds 5 1 shall 
•create the protectors of the worlds.” He gathered tho 
P'lirusha from out of the waters only and fashioned 
him. (3). 

Gom. — Having thus created the four worlds, the 
places where all living beings were to enjoy the 
bruits of their action. He, the Lord, thought again:, 
‘“Indeed these worlds, Amhhas etc., created by me would 
perish without protectors. Therefore I shall create 
protectors of the worlds for the protection of these.’ 
Thus thinking, he from out of the waters alone, Le., from 
the five elements the most important of which was 
water and from which he created the worlds Amhhas 
>etc., gathered the Piirusha, i,e., one in the form of a 
man having head etc., just as a potter gathers a lump 
•of clay from the earth, and fashions him bj^ giving 
him the appropriate limbs. 

T7qr=qr5m5TiT%% sir: 5iFrrimr%*” 
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# 3Trq: 11 » II 

He brooded over him. Of him so brooded over, the- 
mouth came forth, just as is the case with an egg 'tvhen' 
it is hatched ; from his mouth, speech ; and from speech,, 
fire* Then his nostrils came forth ; from his nostrils, . 
Prana ; and from Praria, air. His eyes came forth ; froni' 
his ej’ies, sight; from sight, the sun. His ears came- 
forth ; from his ears, sound ; and from sound, the cardinal' 
points (disak). His skin came forth ; from the skin,, 
hair ; from the hair, herbs and big trees, the lords of 
the forests. His heart came forth ; from the heart,, 
the mind ; and from the mind, the moon. The navel 
came forth ; from the navel, the Apdna, and from Apdna,. 
death. His generative organ came forth; from the 
generative 6rgan, semen ; and from semen, water. (4).. 

'<■ Gom . — He brooded over the lump intending to 
give it the form of a man, he thought over 
it. According to the 8ruU “ His activitj?^ lies in know- 
ing and thinking.” Of the form so brooded over by the 
Lord, the mouth came out, «,e., a cavity in the form of 
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the mouth was produced ; just as the egg of a bird 
bursts. Of the mouth so formed, the sense of speech 
was produced ; and from thence, the fire, the presiding 
deity and the protector of speech. So the nostrils were 
formed ; from the nostril, Prdmi and from' Prana, air. 
Thus in all cases, the organ, the se,nse,| the, deity, these 
three were gradually evolved ; the ej es, the ears, the 
skin, the heart which is the seat' of the mind, the mind, 
the navel which is the seat of all vital energies ; the 
lower orifice of the bowels is called .d^dWa because of its 
connection vCdth the vital energ3^ Apdna. The presiding 
deity of this is death. As in the case of the other organs 
the generative organ, i.e., the organ intended for procrea- 
ting, was formed. Semen to be secreted from it and 
waters from the semen. 


KHANDA n. 

5irq^^?RT?fTf^qf- 
I m if: spsfRifl 

3T§f:q^qT% 1^ II 

These powers thus created fell into this great ocean ; 
that (first man), he subjected to hunger and thirst. 
They said to Him (the Creator) “ Ordain for us a place 
where settled, we may eat food.” (1). 

Com . — These powers, fire etc,, created by the 
Lord as protectors of the worlds fell into this great 
ocean of Samsdra, having for its waters the mis- 
eries resulting from ignorance, desire and Karma, 
full of the crocodiles of chronic diseases, old age 
and death, beginningless, endless, shoreless, affording 
no place for support, affording only the relief consist- 
ing in the small 3037 produced by the contact of the 
senses and their objects, full of the high waves of 
hundreds of evils produced by the agitation of the wind 
of desire for the objects of the five senses, roaring with 
the noise and cries of ha ! ha ! ! etc., proceeding from 
the numerous hells, such as, mahdrourava etc., fur- 
nished with the raft of knowledge, which is stored with 




m 
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■the provisions of the good qualities of the heart 
«uch as truth, simplicity, liberality, compassion, non- 
injury, control over the internal and external activi- 
ties of the senses, determination etc., having good 
company and renunciation for its track and eman- 
cipation for its other shore. The meaning intended to 
be conveyed here is therefore that even the attain- 
ment of that state, already explained, of becoming one 

with the deities such as fire etc., that state which 

is the result of the practice of knowledge and action 

combined does not suffice to put an end to all the 

miseries of 8armam. This being so, i.e., having known 
’this, one should know the highest Brahman to be his 
Atman nnd the Atman of all living things, now treated 
■of and to be particularly described in the sequel as 
■the cause of the creation, support and destruction of the 
universe, for the cessation of all the miseries of 8a,msdra. 
Therefore what is referred to in the passage “ This 
is the road, this is the thing to be done, this is Brahmaii, 
this is truth” is the knowledge of the Paramdtman^ 
as we know ficm the mantra “ there is no other road to 
•emancipation.” That Ptmisha, the first-born, the seed 
of place, sensory organs, and the deities, the self with 
a form ; He, the Creator, subjected to hunger and thirst. 
Now, because this first-born was subjected to the 
'faults of hunger etc., even the Devas, his progeny, were 
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subject to hunger and thirst etc. The JDevas, there- 
fore, afflicted by ..hunger and thirst said to this, father 
of their father, the Creator, “ make for us an abode, 
sitting where, 'w^e shall, being able, eat food.” , 

t \\\\\ 

. He brought a cow to them. They said “ This is not 
exjough for us.” He brought a horse to them. They said 
‘‘ This is not enough, for ius.” (2).. 

Oom. — Thus af^drossed, the Lord showed to them, 
the deities, a tangible body having the form of 
a cow, gathered as before from the waters. But they, 
seeing the form of the cow, said “3his body is not 
enough for our abode and eating food.” Almn meanS' 
‘ sufficient;’ The meaning of the whole is ‘ unfit to eat.’’ 
"When the cow was thus rejected, he brought a horse 
for them. They said as before " This is not enough 
for us.” . ■ 

I rir II ^ II 

To them he brought a man. They said “Well 
done indeed. Man indeed is the abode of all good 
actions” He said to them “ Enter into your respective- 
abodes.” (6). 
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Com.— "When all were tlius rejected, he bronght 
to them the Purusha, their progenitor. Delighted at 
the. sight of the Purusha, their cause, the deities said 
“ This is indeed a’beantifnl abode.” Therefore imruslia 
certainly, is righteousness itself being iustrumental to 
all 'Virtuous Karma-, or he is said to be Suhritam, 
because he was created by his own self through his mys- 
terious powers.” Thinking that this abode was liked 
by them, as all like the causes from which they spring, 
the Jjord said to them “ Therefore enter each of you 
into the abode, suitable for his activity such as the 
mouth etc.” 

mi ^ 

frrnr ariq^rqr m- 

d S3 ©,, 

II » II 

Fire becoming speech entered the mouth ; Air be- 
coming Prdna entered the nostrils ; the Sun becoming 
sight entered the eyes ; the Cardinal Points becoming 
sound entered the ear ; Herbs and Lords of the forests 
becoming hair entered the skin ; the Moon becoming 
mind entered the heart ; Death becoming A-panii entered 
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the navel ; Water becoming semen entered the genera- 
tive organ. (4).’ 

Com.— As commanders enter into a town at the 
word of the sovereign, so having obtained the permis- 
sion of the Lord and saying“ Be it so”, Fire the presi- 
ding deity of speech becoming speech itself entered the 
mouth, its source. Similarly the rest is explained. 
Air entered the nostrils ; the sun the eyes; the cardinal 
points the ears; herbs and lords of the forest the skin; 
the Moon the heart; the death the navel; the waters 
the generative organ. 

Hunger and Thirst said to him “ Allot to us a sta- 
tion.” To them he replied “I assign you a place in 
these deities and make x-ou sharers with them. There- 
fore when oblations are offered to deit}’' w'homso- 
ever, Hunger and Thirst become sharers therein. (5). 

Oom . — When the deities had stations assigned 
to them, Hunger and Thirst to which stations had 
not been assigned said to the Lord “ Assign to us a 
station.” Thus addressed, the Lord said to Hunger and 
Thirst “ As you are but sensations, it is not possible for 
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you to become eaters of food without your depending ’ 
upon some intelligent being.. : Therefore I bless j'ou by 
giYing you a share with these deities, Fire etc, both 
in the body and the eternal world .made up of the 
five elements, in their i*espective functions. I shall 
make you sharers in the shares allotted to these 
respective deities, such as oblations of clarified butter 
etc.” As the Lord so ruled at the beginning of the 
creation, therefore, even now, Hunger and Thirst are 
sure to become sharers in the oblations of cooked rice 
and ground rice offered to propitiate any deity. 

Here ends the second Part. 

KHANDA 111. 

O*”— . 

H H \\\\) 

He thought “ these indeed are the worlds and the 
protectors of the worlds. Let me create food for 
these,” (!)• 

Com.-— The Lord thus thought ; “ These wmrlds 
and the protectors of the worlds have been creat- 
ed by me and subjected to Hunger and Thirst. 
Hence these cannot live without food. Therefore, I 
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shall create food for the protectors of the worlds.'’ 
The power of these Lords in this vv:prld in the matter 
of favouring and chastising their men is unimpeded. 
So also the power of the great Lord, the Lord of all, 
in the matter of rewarding and chastising all, is surely 
boundless. 


. • ^ ,!•! >j. ■ . , 

IR 11 

He brooded over the waters and from the waters so 
brooded over issued a form. The form that so issued 
is indeed food. (2)* 

Com . — The Lord wishing to create food brood- 
ed over the waters already mentioned. From the 
waters so brooded over as the material cause, something 
having a form and solid and able to support both im- 
moveable and moveable came out. The form which 
was so produced is verily food. 

I ^ H ^ ft 

^Trnt«T^f^rc[F^ \\ ^ \\ 
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I1 1. II 

This food so created wished to run away. By 
speech he wished to catch it. By speech he could not 
catch it. If he had caught it speech, then one would 
be satisfied by merely talking of food. (3), 

By Prana or breath be wished to catch it. By 
Prana he could not catch it. If he had caught it by 
Prana, then one would be satisfied by merely smelling 
food. C^)- 

By the eye he wished to catch it. By the eye he 
could not catch it. If he had caught it by the eye, 
then one would be satisfied by merely seeing food. (5). 

. By the ear he wished to catch it. By the ear he 
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could not catch it. If he had caught it by the ear, theri- 
one would be satisfied by merely hearing of food. (6). 

By touch he wished to catch it. By touch he could 
not catch it. If he had caught it by touch, then one 
would be satisfied by merely touching food. (7).. 

By mind he wished to catch it. By mind he could 
not catch it. If he had caught it by mind, then one 
would be satisfied by merely thinking of food. (8). 

By the generative organ he wished to catch it. By 
the generative organ he could not catch it. If he had 
caught it by the generative organ, one would be satis- 
fied by excreting food. (9). 

By the dpantt he would have caught it and he 
caught it. It is this Ajpdna which catches food. This 
Apdna it is which has its life in food. (10). 

Com , — This food created for the worlds and 
the protectors of the worlds wished to go beyond their 
reach, i.e., began to runaway from them, thinking they 
uwe its death as its devourer, just as rats etc., do at 
the sight of cats etc. Knowing this intention of the 
food, that tangible form, the embodiment of worlds 
and their protectors, both cause and effect in itself, 
being the first-born, and seeing no other food-eaters 
wished to catch the food by the action of his mouth, 
but was not able to catch it by the action of the mouth. 
If that first-born embodied Being had caught it by 
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speech, all the world, being its effect, would be satis- 
fied by merely talking of food. But it is not so. Hence 
we infer that even the first-born was not able to catch 
it by speech. The subsequent portions are similarly 
explained. Being unable to catch it by Prana, by 
the eye, by the ear, by touch, by mind and by the 
generative organ, with their respective activity, he at 
last wished to catch it by a'pcina through the cavity of 
the mouth and thus ate the food. Therefore this 
apana is the catcher of the food. This is that vital 
energy which is well known as having its life in the 
food. 

m ^ TOOT f # w TO ^^^1 

JIFWTO TO 1%^ ^15#!% |1 |1 

He thought “ how can this live without me So he 
thought “ by which (way) shall I enter it ? ” He again 
thought “ if speaking be conducted by speech, living by 
Prana, seeing by the eye, hearing by the ear, touching 
by skin, thinking by mind, eating by Apana, and dis- 
charge by the generative organ, then who am I ?” (11). 

Com . — Having thus made,, the combinations of 
worlds and Lords of worlds to exist, depending 

3 
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on food, like the existence of a city, its inhabit- 
ants and protectors, He like the ruler, thought. 
Kaiham mt, means, * thinking by which mode.’ Madrite 
means, hoithoui me, the builder of the city d How wil 
this combination of causes and effects, to be hereafter 
described, be without me, existing, as it does, for 
another ? All this speaking by speech etc., will be 
useless, like offerings and encomiums proffered by sub- 
jects and court bards (Va7idi’s) on behalf of the ruler 
of the city in his absence. Therefore, I should, like the 
king of a town, be the supreme ruler, the president, 
the witness of commissions, omissions and their conse- 
quences, and the Enjoyer. If this combination of effects 
can exist for another, without me, the intelligent 
beneficiary, like the city and its inhabitants without 
its master, then who am I, of what nature, or lord of 
whom ? If I do not enter into this combination of 
causes and effects, and enjoy the fruit of what is 
spoken by speech etc., ' like the king entering 
into the town and taking note of the commissions 
and omissions of the officers of the city, none will 
know or care to know me, as existing or as of such and 
such a nature. Otherwise, I shall be known as a being, 
who knows the nature of speech, and for whom the 
functions of speech etc., combined, exist ; just as the 
pillars, the walls etc., combined to form palaces &c., 
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exist for the benefit of something not connected with 
their parts. Having thus thought, he thought again 
‘how shall I enter it ?’ The fore-part of the foot and the 
crown of the head are the two ways of entrance into 
this body, the collection of several parts. By 
w’hich of these two vtrays shall I enter this cit^?', this 
bundle of causes and effects ? 

H t i%- 

T%iTrFr i m 

II n II 

So having cleft this end, he entered by this door. 
This is the opening known as viclriti or ‘ the cleft.’ 
This is the place of bliss. He has three abodes (in 
the body)— -three states of sleep, — this abode, thisi 
abode, and this. (12). 

Gom . — I shall not enter, by the foi'e-part of the 
feet, the ways by which my servant Prana is autho- 
rized to act in my behalf in all matters; but I shall 
enter through the other gate of the head, as the only 
other alternative. So thinking, like one in the world who 
does what he has thought of, the Lord and the Creator^ 
■cleft the head where the hair ends, and entered into 
this bundle of causes and effects, by the way thus 
made. This entrance is well-known by the perception 
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of taste &c., wlien the crown of the head is dipped in oil 
&c., (for some time). This is the celebrated entrance 
known as VidrUi (the cleft.) The other entrances such 
as ear &g., beink the common ways of those, occupy- 
ing the position of servants, are hot perfect and are not 
sources of delight. But this is the entrance of the one 
Lord of ail. Therefore this is called Ndndana, (pro- 
ductive of joy). The elongation of the vowel ‘ a ’ is a 
Vedic license. This is called Ndndima, because one 
going through it, revels in the high(Bst Brahman ; 
of him, who thus created and entered the creation,, 
as an individual soul (Jim), just as a king enters a 
city, there are three abodes — the right eye, during the 
waking state; the inner mind, during the dreaming state; 
and the cavity of the heart, during sound sleep. Or 
the following may be the three abodes — the body of the 
father, the womb of the mother and one’s own body. 
The three states of sleep, means, the waking, the drea- 
ming and the sleeping states. It may be urged, the 
waking state being the state of knowledge, cannot be 
dream. Not so. It is certainly a dream. How? 
Because there is no realization of one’s true Atman, and 
because one sees there unreal things, as in a dream. 
This abode, the right eye, is the first. Inside the mind, 
is the second ; the cavity of the heart is the third, 
‘^This abode ’ &c,, is only a repetition of what has been 
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already said. Living in these abodes alternately, as 
the Aim an, He sleeps long with his self-born consort 
Ignoi’ance and does not awake, in spite of. repeated 
experiences of heavy thrashings with the pestle of grief 
arising from many hundreds of thousands of calamities 
huddled together. 

WWW 

He being born knew and talked onl^^of the Bhutxs. 
How should he speak of any other ? Then did he see 
the Piirusha, the Brahman, all-pervading. He said 
‘ this have I seen.’ (13). 

Com. — He being boim, i.e., having entered, the 
body in, the . form of jim (the individual soul) 
Oinew and talked of the BhtUas. AVhen, however, 
some preceptor possessing great compassion beat 
at the root of his ears the kettle-drum of the 
M'ahdi-dhjas or key notes of the Vedanta, whose 
sound wakes up the knowledge of the Atman, he saw 
his Self as the Brahman, the Creator dwelling in the 
body, yet all-pervading like the Ahas^ The word 
latamam, having another letter fc6 dropped,, should be 
tatatamam, meaning all-pervading. He ciied “Ihave 
seen this Brahman, the real essence of my Atman. 
Wonder ! The elongation, in iti of the vowel is 
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according to the siUm VwJidra 7 idrthii jduiili f 
i.e., a word suggesting deep deliberation gets its vowel 
elongated. : 

m I TOasmi t| \^v, I tr?T8if®^T t% 

11 11 

Therefore ho is called hlmidra. Idaiidi'a is the well- 
known name of God. Him, though Idandra, they call 
Indra indirectly, for the gods are fond of being incog- 
nito, as it were. (14). 

Com . — As he saw the all-permeating Brahmwn 
directly as an object, as ‘ idem ’ or this, therefore, the 
Pcmmdtman is called Idandra. The Lord is well-known 
in the world as Ida^idra. The l^nowev^oi Brahman called 
the Brahman who is really Idandra, by the name huhra, a 
word denoting some object beyond the range of vision ; 
so that, it may be freely talked about, being afraid of 
calling him by his real name, as he is regarded as most 
venerable. Por, the Bevas (deities) are fond of assu- 
ming names denoting invisible objects. Much more 
so, should be, therefore, the Lord of all, the deity of all 
the deities. The repetition is to show that this chapter 
has its end here. 
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SanJc ara's svmmioig vp of ihe suhsiaoice of the fowtli 
Adlujdya. 

The purport of this fourth chapter is this ; — The 
Brahman, Creator, Supporter, and Destroyer of the Uni- 
verse, not subject to S^amsdm, Omnipresent, Omnipotent, 
Knower of all, having created all this Universe begin- 
ning with the Ahm in due order, without the aid 
of an}^ other entity than itself entered for its own 
realization all the bodies having life, &c. And having 
so entered, it realized its own real Self directly thus : 
“I, Brahman, am all this.” Therefore he alone is the one 
Atman in all bodies and there is none else. Another 
text also says “He, Brahman is my - Self, I am 
Brahman’’' and “ all this was the Atman alone in the 
beginning.” It has also been said “ Brahman is all-per- 
vading.” Similarly also elsewhere. If seeing that there , 
is not so much as the point of a hair unoccupied by 
the Brahman the all-pervading Atman of all, it 
be asked how it entered cleaving the head as the ant 
enters a hole, we say, this is a 'small matter for 
question and there is much here w’orth questioning. 
That he saw, having no sensory organs, that he crea- 
ted the worlds unaided by anything else, that he 
gathered the Purusha from the waters and fashioned 
him, that from his contemplation, the mouth and 
other organs were distinctly formed, that from the 
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mouth &c., the protectors of worlds^ Fire &c., were 
produced that they w'ere affected with hunger, thirst 
&c., that they asked for an abode, that the forms of a 
cow &c., w’ere shewn to them, that they entered into 
their respective abodes, that the food created began 
to run away, that he desired to catch it by speech &c., 
all this is questionable, quite like the cleaving of the 
head and the entry by that way. If it be urged “ Let all 
this be incongruous,” we say ‘No.’ Here, as the only 
fact intended to be conveyed is the realization of the 
jitmivn, all this is but attractive hyperbole and there 
is thus no fault, or it seems to be more reasonable that 
the Lord, Omniscient, Omnipotent, the great Conjurer, 
did, like a conjurer, do all this illusion to facilitate 
explanation, as well as, comprehension, as stories, 
although false, are easily explained and understood by 
all. It is well-known that there is no good to be attain- 
ed by the knowledge of the narrative of the creation, 
(as it is false) ; and it is well established in all the TJpa- 
nish ads, that the end attained by the conception of the 
unity of the real Self is immortality. This is also stated 
in the Gita and other SmrUis by the text “ The Loixi 
of all seated alike in all living beings ” etc. 

But here one may say, “ There are three Atmans. 
The first is the Jwa, the enjoyer, the doer, and subject 
to changes well-known to allthe world and the Sdstras. 
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The second Atman, Intelligent, Lord of all, Omniscient, 
'Creator of the Universe, is inferred from his creating 
Avorlds and animal bodies with numerous suitable places 
for the enjoyment of the fruits of Karma hy divers 
beings, just as b}’’ seeing the construction of towns and 
palaces, the author thereof, having knowledge and 
capacity on that subject, such as carpenter &c., is 
inferred. The third, is the Pimtsha, spoken of in. the 
UjKtnishads well-celebrated in the Sdstras as being 
‘not this, not this,’ From whom speech falls back. 
Thus these three Atmans are dissimilar to one an- 
other. How then could it be known that there is only 
one Atman, without a second and not subject to change ? 
How, if so, is the Jtva (individual soul) known ? 
Verily he is known as the hearer, seer, speaker of articu- 
late speech and maker of inarticulate sound and having 
theoretical and practical knowledge. If so, is it not 
contradictory to say, of him w^ho is known as hearer 
.&c., that he the thinker, is unthinkable ,* he, the 
knower is unknown? It is also said in the Sndis. “ You 
•should not try to know the thinker of thought and the 
knower of knowledge,” To this we reply it is certainly 
contradictory, if he is directly perceived like joy &c., but 
it is such direct knowledge that is negatived by “ don’t 
try to think the thinker of thought &c,” Hence as he is 
known by such indicative marks as hearing &c., where 
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then is the contradiction ? Again, it is asked how the 
Atman is known by the indicative mark of hearing &c ? 
■For, when the Atman is hearing the sound to be heard, 
then being engaged solely in the act of hearing, there 
is no possibility of its thinking of, or knowing about itself 
or anything else; similarly also as regards other thoughts 
&c. ; for, all activity of hearing etc., is directed only to 
its objects, (and not towards its source). It is not pos- 
sible for the thinker to think of anything other than the 
thinkable. It may also be urged that everything 
(even the Self itself), should be thought of by means 
of the mind. To this we reply, ‘it is perfectly right,, 
but all that is thinkable cannot be thought of except 
by the thinker or the Self, mind being only an instru- 
ment in his hand. If so, what would be the result f 
This would be the result. That which thinks of all 
will only be the thinker and never the thinkable and 
there is not another thinker of the thinker when the- 
Atman is to be thought of by the Atman, then the 
thinker of the Atman, and he that is thinkable by the- 
Atman, will become two distinct Aimans (which is 
absurd.) Or, the one and the same should be- 

divided into two forms as the thinker and the think- 
able, just as a bamboo is split into two ; in such a case 
the Self is to have a fornx, which is absurd. So incon- 
sistency results in. both cases. Just as of two lights,. 
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one cannot be the enlightened and the other the 
iightener, both being equally illumining, similarly here. 
Nor has the thinker any time left to think of himself as. 
he is always engaged in thinking of the thinkable. Even 
when the thinker thinks of himself by the indicative 
marks, still the result is what has been already stated 
ie., that there are two Atmans, one to be thought of 
by the indicative marks, and-the other, the thinker of 
it. If it be said that the same Atman divides himself 
into two, the inconsistency has been already pointed out. 
If the Atmavi cannot be directly known, or known bj* 
inference, how is it said that one should know Him to be 
his Self or how that the Atman is the hearai’, the thinker 
etc.? It is well-known that the Atman has the capacity of 
hearing and of not hearing etc. What is it you find in- 
consistent in it ? At this the opponent replies ‘ It appears 
to me to be inconsistent, although to you there appears 
nothing inconsistent.’ How is that ? When he is^ the 
hearer he is not the thinker and when he is the thinker 
he is not the hearer. This being so, he is in one view 
both hearer and thinker and in another view neither 
hearer nor thinker. Similarly in respect of other attri- 
butes. If this be so, how do you find no inconsistency, 
when you are landed in doubt as to whether the Atman 
has the capacity of hearing etc., or has not the capacity 
of hearing etc 2 When Devadatta goes, he is going and 
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not staying ; when he stands still, he is staying and 
not going. Then alone he is going and staying alter- 
nately ; but not always going and staying. Similarly 
here. 

Here again the followers of Kanada etc., argue thus. 
The Atman is spoken of as the hearer, the thinker etc., 
onl}T on account of its being the thinker and the hearer 
occasionally. They say that knowledge is the product 
of the connection (between the mind and the sensor}'' 
organs) and that is why. there is no simultaneity of the 
knowledge of the impressions received through the 
various sensory organs. They also quote instances of 
men saying “‘My mind was elsewhere engaged. I did not 
see that ” etc. It also stands to reason that the impoS' 
sibility of this simultaneity of knowledge through 
various sensory organs is an indication of the exis- 
tence of the mind. Let this be so, what do you lose ? 
If this can be so, let it be so, if it pleases you ; but the 
meaning, of the Snitis will be set at naught. Is it not 
then the meaning of the Sndis, that the Atman is the 
hearer, the thinker etc. Not so ; for the texts say 
also, he is not the hearer, thinker etc. But have you not 
replied to the argument by the theory that the Atman 
is hearer and not hearer &c., alternately. No; for w’-e 
hold that the Atman is always the hearer etc., for the 
Sriiii declares “ The hearing of the hearer knows no 
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destruction.” If it be so, if it is held that he is always 
the hearer etc, then simultaneous knowledge through 
all the senses, a thing contradicted by experience, 
would result and the absence of ignorance in the Atman 
would have to be admitted ; and that is not real. Neither 
of these two faults would result ; for the Sniti declares 
that the Aiman is both the hearing and the hearer.. 
Just as the light of the fire depending on the contact 
with dried hay etc., is not eternal, so the sight etc., of the 
transient and gross senses such as the eye etc., having 
the capacity to come in contact with, and remain sepa- 
rate from ol ejects, is transitory. But there is no possi- 
bilit}’' of the Abnan, eternal, formless, and neither con- 
nected nor isolated, assuming transient attributes as the 
seeing produced by contacts So the 8ruU declares 
“ The sight of the seer knows no destruction etc.’" 
Thus there are two kinds of vision, that of the e5'e 
which is transient and that of the Atman which 
is eternal. Similarly also two kinds of hearing, that 
of the ear which is transient and that of the Atman 
which is eternal. Similarly two sorts of thought 
and knowledge, external and internal. It is only 
on this view that the Sruti “ He is the seer of 
sight, hearer of the hearing etc” becomes explicable. 
The transient nature of the vision of the eye is well- 
known in the world, for during the disease of the eye 
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and after removal of the disease, people say respective- 
ly “ The sight is lost” and “ the sight is gained.” Such 
is also the case with hearing and thinking. The 
eternal nature of the vision &c., of the Self, is also well- 
known in the world. A, person whose visual organ 
has been removed says “I just saw my brother in a 
dream.” So one who is really deaf, says “ I have 
heard to-day the mantra in a dream.” If the eternal 
vision of the Atman were produced by the contact 
of the eye with an object, it would be destroyeci 
when the eye is destroyed. Then one whose visual 
organ has been removed would not see in a dream any- 
thing, blue, yellow etc. Also the Snitis “ The sight of 
the seer knows no destruction,” “ That is the eye in the 
Funisha by which he sees in dreams,” would be con- 
tradicted. The eternal vision of the Atman is the 
percipient of the external and transient vision. As the 
external vision, having the attributes of transient 
things, increases, decays etc., it is perfectly reasonable, 
that its percipient, the vision of the Atman, should also 
appear, through the mistaken notion of men transient 
like it, just as the sight of a whirling object, such as a 
fire brand, seems itself to whirh Accordingly the 
Sruti also says “ It seems to think and to move.’* 
Therefore the vision of the Atman being eternal, 
there can be no simultaneity of impressions, or 
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want of it. The false , notion about the vision of 
the Atma7h, is explicable, in the case of men of 
the world, by their subjecting themselves to the 
condition of the external and transient vision, and in 
the case of the nationalists, by their disregard of the 
Sdsh'as and traditional teachings. The supposition of 
difference among the Jiva, the Isvm'o, and the FcmmidU 
mcm is certainly due to that. Similarly also is the 
perception of difference in the eternal, illimitable vision 
of the Atmcm, where all differences speakable and 
thinkable, such as “ it is,” “ it is not,” are merged into 
one entity. He who perceives any matter for differen- 
tiation in that entity which is beyond all speech and 
thought, as existent or non-existent, one or many, condi- 
tioned or unconditioned, intelligent or dull, active or 
passive, fruitful or fruitless, produced or causeless, 
happy or miserable, inside or outside, negative or posi- 
tive, distinct or otherwise from me, would, indeed, get 
even the sky to cover his person, like the skin, climb 
up to the sky with his feet like a flight of steps, and 
trace the foot-prints of fish in water and of birds in the 
air for the S^ndis declare : “ It is not this,” “ It is not 
that,” “ Prom which all speech returns ” and also “ Who 
could know the Atman ?” How can it then be known as 
my Atma7i ? Tell me by what means .1 can know that to 
be the Ahium in me. On this point there is an ancient 
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■ anecdote. Some ignorant man, having 

was thus reviled by some. “Shame 

no man.” He being ignorant, approached another man 

to make himself sure that he was a man and add^ssed 
him “Tell me who I am.” The person addressed Lnon- 
i^him to be a stupid, said “I will enhghten you 
gradually.” So having disproved that he was 
immoveable etc., he resrtmed silence after saying j 

avenot not-man.” The stupid man again asked him 

n vou who set about enlightening me are silent Why 
do you not enlighten me?” Quite like this, is what you 
aay He who being told that he is not 

not understand that he is a man, how could he know 

that he is a man, even though he be told that he is a 
man ? So the Atman can be known only m the manner 
inculcated by the Sdstras and not otherwise. It is.wel - 
Cwn that l-iedhay etc., consumable by fee cannot be 

consumed by anything other than fire. Similarly ther - 

fore.only theS&iras setting about inculcating the ent y 
ot the Atmm concluded with saying t is no i , 

.■It is not that” etc., as the anecdote ooncluded by 

teaching that he was not not-man. The Sa^tras 
•< This Atman is neither internal nor externa , ^ ^ 
self isB™tan».the kiiower ofall; this is the injunc- 
tion,” “ Thou art that,” “ But when to him all become 
his Atman, then whom could he see and by whom . 
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As long as a in an does not know the Atman thus des- 
cribed, so long he knows one, regarding the external and 
transient names and forms sls the Atman, s.nd regarding 
from ignorance the attributes of the conditions, as be- 
longing to the AtmaQi, travels in Samsdra under the 
sway of ignorance, desire and Karma, rotating again 
and again in various grades of creation, from the 
Brahman down to the worm, such as the Devas, animals 
and men. Thus travelling in Samsdra he leaves the 
body and the sensory organs once assumed and takes 
others. What experiences does a person thus travel- 
ling in a continuous stream of births and deaths, as 
with the current of a stream, undergo, the Sruii now 
declares in order that men may get freedom from desire. 

I q#r ? srr \ 




T%2Tr ^ IRI) 

First indeed the germ is in the man. That which is 
semen is the vigour drawn from all his limbs. His Self 
he bears in himself. When he sheds it into the woman 
he then gives it birth. That is its first birth. . (1). 

Com . — The same individual with his ignorance, 
desires and liking for Karma performs Karma, like 
sacrifices &c., reaches the moon, leaving this world, 
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through the path of smoke, returns, after his Karma is 
exhausted, to this world, through rain etc., and hecom- 
ing food is offered as an oblation in the fire of man. 
The text states that this, traveller in Samsara becomes 
incorporated with the man, first in the form of semen 
in him, through the rasas (i.e., blood, flesh etc ;) and 
this semen is the essence drawn from all the compo- 
nent parts of this body, the outcome of food. It is 
called the Atman, because it is the essence of the man. 

supports this Atman, being himself conceived in the 
form of the semen, in his- Jitjnaw, i.e„ body. Tat] semen. 
yada]when,his wife arrives at the proper season. Strii/dm^ 
in the fire of the woman. Sinchati] sheds uniting in 
love with her. Then the father gives birth to it, con- 
ceived by him in the form of semen. This coming out 

of its place in the form of semen at the time that the se- 
men is shed, is the first birth of the person travelling 

in Samsdra, i.e., his first manifested state. This has been 
already stated by the texts “ This ^ Atman (purusha), 
oflers that Atman (semen) to that Atman (woman). 

TTW I 

5T li ^ l! 

It becomes one with the woman, as her own limb. 

it does not hurt her. She nourishes his 
husband’s) Self come into her. 
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6’o»i.— The semen shed in the woman becomes indis- 
tinguishable from her as in the case of the father, like 
her own limb, such as her breast etc; and for that rea- 
son, the fetus does not injure the mother, as a carbuncle 
etc., would. The meaning is that because it becomes a 
part of herself like her limb such as her breast, it does 
not therefore hurt her. The pregnant woman, knowing 
that her husband’s Self had entered her womb, nourishes 
it by resjecting foods etc., injurious to the fetus and by- 
taking such as are favorable to it. 

^ 

f nR I ^ 37cf fiR 

fl;^T4 II ^ II 

She, being the nourisher should be nourished. The 
woman bears the fetus. He nourishes it just before 
and after its birth. Innourishingjthe babe just before 
and after its birth he nourishes himself alone, for the 
continuation of these worlds ; for, thus are the worlds 
continued. This is his second birth. (5). 

Gom . — She the nourisher of the husband’s self concei- 
ved in her womb, should be nourished by the husband; 
for no relation in this world] between one person and 
another is possible, without reciprocity of benefits. The 
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woman nourishes the fetus by such means as are enjoin- 
ed for the nourishment of the fetus. Jf/re] before birth. 

The father nourishes the child just before and afl.ei 
birth by the performance of natal ceremonies etc. ihe 
father in nourishing the child just before and after 
birth, by the performance of natal ceremonies (Jata- 
karma) etc., nourishes only himself. For it is only the 
father’s self that is born in the shape of the son. It is 
accordingly said “The husband enters the wife 
etc.” If it is asked why he produces himself in 
the shape of the son and nourishes him, it is 
answered “ for the continuation of these worlds ; ” 
for these worlds will not continue if none in the 
world procreates sons etc. Thus because these worlds 
continue as a stream, because of the continuance of such 
acts as the procreation of sons etc., therefore that should 
be done for their continuation, and not for emancipa- 
tion. This coming out of the mother’s womb mu the 
form of a babe of the person subject to Samstlm is his 
second birth, i.e., his second manifested condition re- 
latively to his form as semen. 

Wi arrcHT aama: aia a |a: 
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This Atman of his, is made his substitute for doing 
virtuous deeds. Then the other self of his, (the father’s 
self) having accomplished his purpose and reached old 
age, departs. Departing from hence, he is indeed born 
again. That is his third birth. (4). 

Gom . — The meaning is, that this Atman of the father, 
i.e., his son, is made by him a substitute in his stead for 
the performance of all virtuous deeds enjoined by the 
■Sdsiras and performable by him. Accordingly it is said 
in the Vdjasaneyika also, in the portion treating of 
making the son the substitute for the father: “He 
■admits ‘ I who am enjoined by my father, am Bralmum, 
am sacrifice etc.” Then having entrusted his burden to 
the son, the other self of the son, i.e,, the father, 
having accomplished its purpose, i.e., being released 
from the three-fold debt incurred by him and having 
become spent with age, dies. Departing from this 
world, i.e., leaving this body, he takes, like the 
■caterpillar, another body formed by his and is 

born again. The birth, which he is to take after his 
death, is his third birth. Now, the first birth of the 
person subject to Samsdra is from the father; the second 
birth of the same person has been stated to be that 
from the mother in the form of a child. When the 
third birth of the same person has to be explained, how 
is it said that the re-birth of the father after his death is 
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the son’s third birth ? This is no fault ; for, it is intend- 
ed to lay down that the father and the son are the same 
self. The son also having entrusted the burden to his 
departs and is born again, like the father. The 
iSruH means, that what is said in one place is in effect 
in another place, the father and the son being one 

self. 

T% m II II 

Here it has been stated by the sage : “ While in the 
womb, I knew all the births of the gods. A hundred 
strongholds, as if ironmade, guarded me ; (Like)- 
hawk, I burst through them with speed.” So spoke' 
Fd-madera while even lying in the womb. (5). 

■ Com. — While thus travelling in Samsdra in rotation, 
in these three manifested conditions, subject to the 
bonds of birth and death, every one in the world, hur- 
into the ocean of Samsdra, does in some stage- 
realise with effort the as described in the 

Then at once being freed from all the bonds 
of Samsdra, he becomes like one whose purpose is- 
accomplished. This fact is explained in this mantra 
While lying in the womb of the mother. 
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I knew all the births of all the Devas, such as speech, 
fire etc., because of the fructifying of my meditations 
in my many previous births. This is the meaning. 
Hundred'] many. Purah] bodies impenetrable, like those 
made of iron, guarded me from extricating myself from 
the meshes of 8amsdra. Adha]] down. Like a hawk 
bursting down through the net, I have come out of it 
with speed by dint of the strength due to my know- 
ledge of the Atman. Wonder ! That Vdmadeva, even 
while living in the womb, spoke thus. 

II ^ n 

He thus knowing, and becoming one with the highest 
Self, soaring aloft, on the dissolution of the body, attain- 
ed all desires in that world of heaven and became 
immortal, became immortal. (^)* 

Com. — He, Vdmadeva, the seer, having thus known 
the Atman as described, on the dissolution of the body ; 
i.e., on the final ceasing of the continuity of the stream 
of embodied existence, created by ignorance, impene- 
trable like a thing of iron and infested by hundreds of 
various miseries such as births, deaths, etc.,hy dint of the 
strength acquired by drinking the nectar of the know- 
ledge of the Paramdtman,i.e., by the destruction of the 
body in consequence of the destruction of ignorance 
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etc., the seed of embodied existence, becoming one 

with the Taramaiman, soaring from below, i.e., from 
Samsdra, having attained oneness with the Atman 
of all, enlightened and purified by knowledge, became 
immortal in his own self, Le., became extinguished like 
a light in the self, already described as undecaying, 
deathless, immortal, fearless, omniscient, beginningless, 
secondless, endless, all-pervasive, sweet with the unal- 
loyed nectar of knowledge. 

Having obtained all desires] that is, having, even 
while living, obtained all desires by the knowledge ^ of 

the Atman. The repetition is for the purpose of showing 

the end of the knowledge of the- Atman with its fruit 
and its illustration. 

Here ends the commentary on the fourth Part. 
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cJTT qr qr m 3T^RTf^% 

%?r qiqm 5qiTOr%q?rqr =qT^qT?=qiq^RTf%HUl 

"Whom shall we worship as the Atman ? Who is the 
Atmaiil Whether he by w'hora one sees, or he by whom 
one hears, or he by whom one smells the smell, or he 
by whom one speaks the speech or he by whom one 
discerns sweet and what is not sweet. (1). 

Gom. — The Brahmins of the present time desirous of 
emancipation, and wishing to acquire the fruit of be- 
coming the of all ; b 3 '’ means of the knowledge 

of Brahman, enlightened by the traditional teachings 
•of the preceptors, Vamadeva and the rest, wishing to 
know the Brahman and desirous of turning away from 
the bondage of Samsdra, ephemeral and characterised 
by causes and effects, ask each other to inquire ‘ who 
is this Afma7i, and how shall we directly worship that 
Atma^i, as this Atman, and who is that Atman V We 
should like to worship the very Atman whom Vamadeva 
worshipped as the directly, and became immor- 

tal. Who may that Atman be ? In them, who thus 
•questioned each other with a desire to know, arose the 
recollection, produced by the impression of teachings 
previous!}’’ heard, respecting the two particular Atmans 
already explained. “ The B^'ahman entered the Purusha 
through the forepart of the feet.” He cleft the head 
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and entered the Pmslia by this passage.” “ Two Brah- 
mans hi opposition to each other have entered heie. 

“ They are both the Atman of this body.” One of them 
must be the Atman to be worshipped. Thus they again 
questioned each other for the purpose of clearly deter- 
mining who the Atman was. In them, who thus in- 
quired, arose another thought, respecting the differen- 
tiation of these two. How ? Two entities are known 
to exist in this body. One, by whom, with the aid of 
various senses, differing in many ways, anything is 
perceived and another who is known as one who re- 
members the impressions of objects perceived with the 
aid of other senses. Here, that by which one knows 
cannot be the Atman. By whom is it then known ? 
We reply : that by which being the eye, one sees form, 
that by which being the ear, one hears sound, that by 
which being the nose, one smells the smell, that by which 
being the organ of speech, one utters speech, consisting 
of names such as cow, horse, good, bad, etc., or that by 
which being the tongue, one discerns what is sweet 
and what is not. 

^ 1 ii il 

This which is known as the heart, this mind. 
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consciousivess, discrimination, wisdom, reason, percep- 
tion, steadiness, thought, acuteness, quickness, memory, 
volition, decision, strength, desire and control, all these 
are indeed the names of wisdom. (2),. 

tJom. — Wliat is that sense which though one is vari- 
ously differentiated, is now explained. What has been 
already stated “ The essence of creatures is the heart, 
the essence of the heart is the mind; by the mind is 
created the waters and Vanina, the Lord of waters. 
From the heart comes the mind and from the mind, the 
moon”. Such onl}^ is this heart and this mind, one ap- 
pearing diverse. By this one mind becoming the eye, 
one sees form. By his becoming the ear, one hears. 
By this becoming the nose, one smells ; by this becom- 
ing speech, one speaks; by this becoming the tongue, 
one tastes. In its deliberative aspects, it deliberates and 
in the form of heart it determines. Therefore this 
sense, having all other senses and objects for its 
play of activity, is the means whereby the knower 
knows everything. Accordingly also, the Ka^isMtahi 
texts say “Reaching the organ of speech by wisdom, one 
obtains all names by speech. Reaching the eye by wis- 
dom, one sees all forms by the eye ” etc. It is 
said in the Vdjasaneijiht also “ One sees by the mind 
alone and hears by the mind, one knows forms by the 
heart” etc. Therefore it is well-known that that which 
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is named as the heart and the mind, is the means of 
the perception of all objects; and PAa is essentiaHy 
that. The Brdhmana says “ what is called Prana 
is wisdom and what is called wisdom is Pmaa”. In the 
beginning of the discussion about Prana we have said 
that Prana is the combination of the senses. Therefore 
the Brahman which entered by the feet cannot possibly 
be that entity, the Brahman to be worshipped, because 
it is an adjunct, being only a means of perception to 
the knower. The only other entity, i.e., that knower. 
to whom the functions, hereafter described, of the sense 
called the heart or i.he mind, are the means of percep- 
tion, can alone be the Atman fit to be worshipped 
by us. So they decided. The functions of the mind, 
consisting of external and internal objects, and serving 
as a means of perception to the all-wise Brahman, the. 
knower, resting upon the condition of the mind,^are 
thus explained. Samjndna'] consciousness. lijndna'] 
directing, the state of being the lord. Vipiami] the 
acquirement of the different branches of knowledge &g. 
Pra.jndna'] wisdom. Medhd'] power of retaining the 
import of books. BrishtiJi] perception of all objects 
through the senses. JDhriWi] steadiness by which the 
drooping body and the senses are kept up ; for, they 
say “ By steadiness, they support the body.” Mfdih'] 
thought. Man'ishd] independent power of thinking. Jdtih'] 
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distress of mind under disease etc. /S'mriii/i] recollections. 
Scmkalpa]i] the thinking of forms, as white, black etc. 
Kmtulb] application. AsvK] any pursuit for the mainten- 
ance of life etc. llama] desire for any objects not at 
hand. Vasali] desire for the company of women. These 
and the, other functions of the mind, being the means 
of perception to the knower who is mere consciousness 
become conditions to the Brahman with his pure con- 
sciousness ; and Samjndoiam and others, ail these be- 
come the names of the pure consciousness, 

when subjected to these conditions and not directly in 
its unconditioned state. Accordingl}^ it has also been 
said “ while only moving, it is called Prana''* etc. 

^ ^SfoTlR ^tri^^FR ttT^: 

^ ^ i ^ ^cq- 

^R^ qfT% mm JlfTR^r q^T qRHT qirT?i 

m 11 ^ II 

This Brahman; this Indra, this Creator, all these 
gods, these five great elements, earth, air, ether, water, 
fire, and all these small creatures, these others, the seeds 
of creation and these egg-born, womb-born, sweat-born, 
sprout-born, horses, cows, men, elephants,, and whatever 
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else which breathes and moves and flies and is immove- 
able ; all this is g aided by wisdom and is supported by 
wisdom ; the universe has wisdom for its guide ; wisdom 
is the basis 5 wisdom is Ufo^bMcm. 

Com— This Alftum in the form of oonsoiousness, 
is the lower Bmhmm, called Hmnyagarbha or 
JWb the living principle of all bodies, that has 
entered into the conditions of the mind like the image 
of the San reflected on various waters. This is none 
else than Mm, according to his (previously-mentioned) 

characteristic, or the lord of the Bmm. This is none , 

else than the .PrajApaK, the first bom who has a body 
and from whom all the protectors of the world, fire etc., 
were born, from the cavity of the month etc. This is that 
P^ajapatt and this also in all these gods, fire etc. These 
five ureat BhMas also, earthetc., the material causes of all 
bodres, known as the eatable and the eater ; as also these 
creatures intermingled With small creatures such as 
serpents etc., (the word has no.meaning) ; and these 
and these seeds of creation divided under two heads. 

Whattheseare is explained; Bgg-bom]birds6tc. Womb- 

born born of the womb, such as men. Sweat-born] lice 
&c. Sprout-born] trees etc. Horses, cows, men, ele- 
phants and whatever other living thing ; what is that . 
■Which is moving] ie., which moves or goes by the feet ; 
also which flies, i.e., ^hich is capable of flying in the airj 
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as also all that is unnioving. All thm Prapia-netrcum. 
Fra jnd is con scion sn ess, that is Brahman. Netram that 
by which it is guided. That which is guided by Prajnd 
netram. All this is attached to Prajnd, i e., depends 
on Brahman during creation, preservation and des- 
truction, Prajnd-netrolohah'] as already explained ; or, 
it may mean all the universe has wisdom for its eye. 
Wisdom is the basis of all the universe. There- 
fore wisdom is Brahmam. This (entity) being devoid 
of every sort of condition, unstained, untainted, 
passive, self-content, one without a second, know- 
able by eliminating all distinguishing attributes, as 
‘ not this ‘ not this ’ etc., and beyond all word and 
thought, becomes, by its connection with the condi- 
tion of extremely pure wisdom, Omniscient, Lord of all, 
soul and guide of the common seed of the entire 
unmanifested universe and is called as Antarydmi, being 
the (universal) controller. This also becomes what is 
called Hiranyagarhha, characterised by its notion of 
self in the intelligence, which is the seed of all the 
manifested universe. This also becomes the Virdt, 
known as Prajdpati, who, springing from within the 
cosmic egg, first conditions himself with a body. This 
becomes what is known as Devatd, the offspring of the 
same cosmic egg having the name of fire etc. Similarly 
the Brahman receives diverse names and forms under 
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conditions of difierent bodies from B-a/tJnau down to the 
worm. That one being, who is beyond all conditions, 
is known in all ways by all living beings as well as by 
the nationalist and is diversely thought of ; as stated 
in the Smriti: “This, some call fire ; others, Mann the 
Creator ; others yet, Indra ; others yet, Prana and others 
the eternal Brahman'’ etc. .k 

II ^ 11 

By means of this wisdom, i.e., self, he, soaring from 
this world, obtained in Heaven all desires and became 
immortal, became immortal. ('^)' 

Com.— He, Vdmadeva or any other sage, knew Brah- 
man in the way explained, by that wise self, by which 
wise self, knowers previously became immortJil. 
Similarly that sage too by means of the same wise 
self rising above this world (this has been already ex- 
plained) ; going beyond this world, getting all desires 
fulfilled in that world of heaven, became immortal. 

Here ends the commentary upon the fifth Part. 

Thus ends the sixth Chapter of the Commentary upon 
the second Jiranyaka of the Aitareya IJpanishad. 



She 1lpant0l)a& 


Introduction to the Sikshavalli 


Prostration to the Omniscient Being, from whom all 
the world sprang, in whom all this world is finally 
absorbed, and by whom all this world is supported. 
To those sages, who expounded in ancient times all 
systems of philosophy with due regard to words and 
sentences in the holy texts and to the processes of 
reasoning, do I always tender ray reverence. With 
the blessing of ray Guru, this commentary on the gist 
of the Taittiriya Upanishad is made by me for those who 
wish to have a clear knowledge. 

Obligatory Karma, whose end is the diminution of 
sins stored in previous births, and optional Karma 
whose end is the satisfaction of desire, have been treat- 
ed of in the pre vious book ; and no w the science of the 
knowledge of Brahman is expounded for the destruc- 
tion of all causes which lead to the performance of 
Karma. Desire is the cause of all Karma as it 
supplies the motive j for it is well-known that 
only where there is desire, ' there" is a motive to 


66 


THK TAITTIRIYA UPANISHAD. 


act. As those whose desires have been fulfilled are in 
their freedom from desires centred in Self, there can be 
no motive for them to act. To desire to know the 
Atman is to have all desires fulfilled. The Self is 
Brahman. To those who know it is the attainment of 
the highest to be attained. Therefore the being centred 
in Self after removal of A.vidya (spiritual ignorance) is 
the attainment of the highest ; for the Srutis say that 
he (who knows the Atman) attains fearless permanence, 
and that he (who knows the Atman) attains the Atman, 
who is all joy etc. 

It may be contended that the being centred in Self 
without effort of any kind is emancipation, as in that 
case optional and prohibited Karma is not practised, as 
&\\ Karma which has begun to bear fruit is complete- 
ly exhausted by enjoyment (of their fruits) lbnd» as 
owing to the practice of obligatory Karma, there is no 
penalty incurred ; or it may be contended that as the 
unsurpassable bliss denoted by the word Svarga 
(Heaven) is the result of /fanw-a, emancipation results 
only from the practice of Karma, The first contention can- 
not stand, for Karma is multifarious. Karma may have 
been acquired in many previous births ; actions produce 
good and bad consequences ; some actions might have 
begun to bear fruit and others not. Therefore it is imprac- 
ticable to consume by enjoyment in one single birth, that 


WITH SRI Sankara’s commentjiRY. 


67 


■portion of the Jfarma which has not begun to bear 
fruit. Hence the certainty of subsequent embodied 
existence on account of . the unenjoyed portion of the 
Karma. A hundred srutis and smriiis bear us out 
here. Nor could it be urged that the observance of 
obligatory Karma has the effect of rendering good and 
bad deeds which have not begun to bear fruit inopera- 
tive. A penalty follows the non-observance of obliga- 
tory Karma, The word Pratijavdiia denotes unpleasant 
consequettces. It therefore follows that the observance 
of obligatory Karina has only the effect of warding off 
raiseiy, the certain consequence arising from its non- 
performance, and has not the effect of consuming pre- 
vious Karma which is yet to bear fruit. But conce- 
ding that the performance of obligatory Karma has 
the effect of consuming previous Karma yet to 
bear fruit, such observance can possibly render inopei*- 
ative only that portion of the previous Karma which is 
sinful and not the portion which is virtuous ; for 
between the latter and such observance, there is no 
antithesis, it being well known that action leading to a 
desirable end is meritorious — it is not inconsistent with 
obligatory Karma. All antithesis can reasonably sub- 
sist only between the good and the bad actions. Be- 
sides as desires leading to action must subsist in the 
absence of knowledge, there can be no complete 
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cessation of Kcvt'ma. It is only those that know not the- 
fclelf that have desires ; for these have for their end- 
something distinct from the Self. The Self, being ever 
present, cannot be an object of desire. It is said that 
the Self is FarahruJiman, Nor is it proper to say that 
in the shape of future misery is caused by 
the non-performance of obligatory Karma — an omission- 
in the nature of non-existence. The non-observance- 
of obligatory Karma is only an indication of the misery 
in store on account of sins previously committed 
and this view does not render inappropriate the- 
use of the satri suffix in the text ^ 'ahurvanvihitam 
Karma. ’ On any other view w^e shall have exist- 
ence (Blidua) springing out of non-existence (Ahhdva ) — 
a result which runs counter to all processes of reason- 
ing. Therefore the theory that emancipation is the 
being centred in Self without effort of any kind is un- 
supportable.. 

As regards the contention that as the unsurpassable- 
bliss denoted by the word Svarga (Heaven) is the result 
of Karma, so is emancipation also the result of 
Karma ; this cannot stand as emancipation is perma- 
nent. Anything always existing can never be begun. 
All things begun in this world are transient. Therefore- 
Karma cannot produce emancipation. If it be replied 
that Karma with Vidga (knowledge of self) can produce- 
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-ernancipation though permanent, we say it is inconsist- 
■ent, it being impossible that anything always existing 
should be produced. If still it is argued that like pr i- 
dhvamsdhhdiia the impossibility of the same substance 
being produced after its destruction, emancipation, 
though always existing, could be produced ; we say that 
it cannot be, as emancipation is in the nature of existence 
{Bhma). To say that pradhvamadbhdva is produced is 
■an inaccuracy of language ; for anything in the nature 
of non-existence cannot be conditioned. Non-existence 
is the negation of existence. As existence, though one 
and indivisible, does yet appear to be divided by virtue 
of conditions and is spoken of as “a jar,” “ a cloth,’’ etc. 
•so also non-existence, though unqualified and indivisi- 
ble, appears to be divided like matter by virtue of 
adjuncts ; for non-existence cannot evidently be co- 
■existent with its adjuncts like the blue lotus and may 
become existence itself if it has adjuncts. Nor could it be 
argued that emancipation, though produced by know- 
ledge and a succession of Rrmna, can, like the stream of 
the Ganges, bespoken of as permanent, as knowledge 
and the doer oi Karma are permanent; for the capacity 
•to perform Karma is itself of the nature of misery and 
there will be a discontinuance of emancipation with the 
cessation of the capacity to perform Karnur.. It is there- 
fore certain that emancipation consists in being centred 
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in Self after removal of spiritual ignorance, which is the- 
cause of desire and Karma. The Self is Brahmayi and 
by kBowing that, spiritual ignorance is avoided. There- 
fore this Upanwhad which treats of knowledge of J5rn/;- 
man is begun. Knowledge of Self is called U'panishad ; 
it may be, because tliose who acquire it get over the tra- 
vail of being conceived or born or of old age, or because 
it takes one near Brahman, or because the highest bliss 
is embodied there ; the book is also called Upanishad, 
because its subject-matter is Vidyd or knowledge of 
Self. 

THE sIkSHA VALLI. 

CHAPTER 1. 

5TfT: 1 

I ^ j i \ 

i mi 1 ^ 

mm I i i 1 \ 

I ^11%: ^r^cT: 1! \ \\ 
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Om Tat 8.d. Adoration to Brahman. 

May the Sun (Jilitrn) be good to us ! May Varuna be 
good to us ! May tlie Sun (Aryamd) be good to us ! May 
Tndra and Brihaspati be good to us ! May Vishm of 
great strides be good to us. Prosti*ation to the Br ihmun ! 
Prostration to thee, O Vdyu ! Thou indeed art the visible 
Brahman. I shall proclaim thee ; visible Brahman I 
shall call thee the just! I shall call thee the true ! May 
it protect me! May it protect the teacher! May it 
protect me! May it protect the teacher ! Om Peace, 
Peace, Peace. (1). 

Oom . — May Miira the presiding deity of the activity 
of Prana and of the day be good to us ! So also Varuna, 
the presiding deity of the activity of Aptdna and 
the night. Aryamd (Sun) is the presiding deity of 
the eye and the Sun. Tndra, of strength ; Brihaspati 
of speech and intelligence ; Vislioiu of great strides, the 
presiding deity of feet ; these and other deities presiding 
over the several parts of the body. ‘ May be good to 
us ’ is connected with every clause. It is praj^ed that 
they may be good because ibis only when they are 
good that they are conducive to the' hearing and reten- 
tion of knowledge. Praise and prostration to Vdyu 
are offered by one desirous of obtaining the knowledge 
of Brahman, for removing the obstacles to the 
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attainment of such knowledge. As all actions and their 
fruits are under the control of Prana (Vdyu)^ prostration 
is offered to Promts the Brahman. ‘ I bow to him’ must 
be supplied to complete the sentence. O Vdyu, pros- 
tration to thee, i.e., 1 prostrate before thee. Both by 
the third person and the second person Vdyu alone is 
denoted ; further I call thee the visible Brahman 
because you are the Brahman neai-er than the senses, 
the eye, etc. I call thee the just, because the truth, 
ascertained to be so by intelligence, according to the 
sdstras and practice, is also subject to thee, I call 
thee the true because that which is practised as true by 
speech and body is also acquired subject to your in- 
fluence. Therefore may Brahman called Vdyu and 
Atman QisW protect me, bent on acquiring knowledge, 
by imparting knowledge to me, being reached by me. 
May the same Brahman protect the teacher, i.e., 
preceptor, by granting him ability to expound. The 
repetition ‘ may he protect me and the preceptor ’ 
implies solicitude. The word ‘ peace ’ is thrice repeated 
for the purpose of destroying the three fold obstacles 
to the acquirement of knowledge, oiz., from one’s Self, 
from the living beings and from th& Beuas. 


Here ends the First Chapter. 
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CHAPTER. II. 

^T1 I w. m: I \ B- 

-BW. I ^cfcFT: 5^r8a'[’£qr?T: in II 

Om we shall explain the science of pronunciation, 
the letters, the pitch, the length, the effort, the mono- 
tone, the continuity. Thus has been explained the 
chapter on the science of pronunciation. (1). 

Oom. — This chapter on the science of pronunciation 
is begun that there may be no cessation of activity in 
the matter of the recitation of the Upanishad on the 
ground of the knovvledge of its meaning being its 
primary end. 8ik§ha] that by which we learn — the 
science of the pronunciation of letters. Or, SU'shd 
those which are learnt — the letters and the like. 
Sihhd is the same as Sikskd. ■ The elongation is a vedic 
license. The Sikskd, we shall explain, that is. we shall 
relate clearly and in all its bearings. This form (jfthe verb 
may also be derived from the root Choks/ivn. to speak, 
which changes into Khya, preceded by tho ]n-eposition8 
vi and a. The letters are a and others. The pitch is 
uddlia, etc. The mdtm is short, etc. Bnla is the effort 
in pronouncing. Sdrna is pronouncing the letters 
uniformly. Santdnais flowing — continuity in utter- 
ance. This is what has to be taught. The chapter 
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where this is tauglifc is the chapter on Sikshd. Thus 
is this chapter concluded, with a view to proceed to- 
the next. 

Hei’e ends the Second Chapter. 

CHAPTER III. 

j II \ li 

May glory be to us both. May the splendour of 
Brdhminhood he to us both. Now we shall explain the 
U-panUlmcl of the Samhita, under five headings : — con- 
cerning the worlds, concerning the luminaries, concern- 
ing knowledge, concerning the progeny and concerning 
the Soul. These, they say, are the great SamkUas. (1). 

Com. — Now the Upanishad of the Samhita is begun. 
May the glory arising out of the thorough knowledge of 
the Samhita and other Upanishads be to us both, the 
spiritual preceptor and the pupil. Maj'- the splendour 
oi Brdhminhood arising therefrom be also to us, the- 
preceptor and the pupil. This is the pupil’s prayer for 
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blessing. Because it is right that it should be the 
pupil’s prayer as he has not gained the desired consum- 
mation. It cannot be the preceptor’s prayer, as he 
has gained the desired oousumination ; for, he who 
has attained such consummation is alone the 
preceptor. Then, that is after laying down the method 
of learning by rote, we shall therefore, i.e., for the 
reason that even the intellect which constantly medi- 
tates upon the book is unable to enter immediately 
into its meaning, explain the 8amhita Upanishad, i.e., 
esoteric teaching which is the subjectof the ; 

in reference to the five adhikar^mns] subjects or topics 
of knowledge. He goes on to saj’- what they 
are. Adhilokam is the knowledge concerning the 
worlds. In the same way, the others are the kjiow- 
ledge concerning the luminaries, that concerning 
knowledge, that concerning progeny and that con- 
cerning the Soul. Those who know the Vedas call' 
the Upanishads dealing with these above-mentioned 
five subjects the great Samhitas, — great, because they 
deal with matters as vast as the worlds etc., — and 8am~ 
hitas because they form the subjects of the Samhita. 

! m: I 11 ll 

Now, concerning the worlds — , the earth is the first 


76 


THE TAITTmiYA UPANISHAD. 


form. The Heaven is the last form. The Alcdsa (ether) 
is the link. The Vdifu (air) is the medium. This much 
•concerning the worlds- (2). 

Com . — ^Then among those above-mentioned, the 
knowledge concerning the worlds is mentioned. In 
all these passages the word ‘fithi is intended to 
show the order of the different subjects of knowledge. 
The earth is the first form, i.e., the first letter. 
It is in effect said that the first letter of the Samhita 
should be contemplated as the earth. Similarly, with 
regard to the last form. The Alcdsa means the 
nntariJi'sha, the sky, the w'orld between heaven and 
earth. The link is that which is between the first 
and last forms, and is so called because the first 
and last forms meet in it. 

Com . — The Vdt/ii (air) is the medium. Sandhda i is 
the medium. Thus has been explained the knowledge 
•concerning the worlds. 

I I \ 

^riq; i I 11 ^ ii 

Next concerning the luminaries. Fire is the first 
form. The Sun is the last form. Water is the 
link. The fire of lightning is the medium. This is 
■concerning the luminaries. (3). 
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Gom. — Next, the knowledge concerning the lumi- 
naries etc., is to be taken similarly. 


mr I i 11 2 \\ 

Next concerning knowledge. The spiritual precep- 
tor is the first form. The pupil is the last form. Know- 
ledge is the link. Exposition is the medium. This is 
the knowledge concerning knowledge. (4). 

1 qmr I 

1 II n 

Next, the knowledge concerning pi-ogeny. The- 
mother is the first form. The father is the last form. 
The progeny is the link. Procreation is the medium. 
This is the knowledge concerning progeny. (5),. 

I 5f: 

^ frpET: I ?T=srR>3:. i ll i ll 

I !! nfRfxftar s^ws^rai M t< 

Next concerning the Soul. The lower jaw is the- 
first form. The upper jaw is the last form. Speech 
is the link. The tongue is the medium. These are 
the great Samkitas. (6). 


Kv ■ 


R 
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He who thus contemplates these above-mentioned 
great Samhitas thus clearly explained obtains progeny, 
cattle, the splendour of Bt-ahminhood, all kinds of food 

and the world of Heaven. (")• 

— The word ‘ Itim'dh ’ means that those above- 
mentioned are indicated. He who knows, that is, contem- 
plates those above-mentioned great Sanilntas. “ knows 
here means “ constantly waits on,” or “ Contemplates,’’ 
because this chapter deals with perfect knowledge, and 
because of the passage “ 0 Prdohtmiiiogyal contem- 
plate.” And the meditation must be as dictated in the 
Mr IS, full of uniform faith throughout and utimixed 
with any inconsistent faith and must have for its object 
something enjoined by the sdstr.is. And the meaning 
of ujidsana is well known in the world, as when we say 
- He waits upon the Guru,” “ He waits upon the 
king.” He who constantly attends upon the Guru and 
others is said to be engaged in Uptlsan i on the Guru 
and others'. And such a ode obtains the fruit of his 
constant attendance. Therefore, here too, he who thus 
meditates obtains the fruits beginning with progeny 
and ending , with the world of Heaven. 

Here ends the Third Chapter. 
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CHAPTER IV. 


wii qqqr ^ i ^ h 

Tq^qqorpi I l^|T q ^%^m] I otW \ 

q^oT: ^r^rsf^ ^qqrsfqdq: I m % ^\m \\\ \ W 

He who of all forms is pre-eminent among the 
Vedas — He who rose superior to the nectar of the 
Vedas — May He the Lord of all strengthen me with 
wisdom. May J. become the wearer of the wisdom 
that leads to immortality. May my . body become lit. 
May my tongue become extremely sweet. May I hear 
much with my ears. Thou art the sheath of the 
jBra/ima?i veiled with worldly knowledge. Protect that 
which I have heard. (1). 

Gom . — “He who etc.” Now are mentioned the 
hymns for prayer and the hymns for offering 
oblations for the purpose respectively of obtain- 
ing wisdom aiid of obtaining wealth, for the 
use of those who wish fur either. And this is 
indicated by the sentences, “ May He, the Lord of 
all strengthen me with wisdom” and “ Then bring me 
wealth.” He who among the Vedas is like the bull, 
i.e., excellent by its pre-eminence. He who is 
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omni-forni, all-shaped, because runningthrougVi all speech 
according to another passage of the Veda : “ Even as 

the dart ” etc. Hence is the excellence of the sylla- 
ble “ Om.” Since the sjdlable “ Om*” is here the object 
of meditation, the praise of it as “ excellent etc,, is but 
proper. He surpasses the nectar, that is, the Vedas. 
When Pr }ja.pjii (^Brahma) performed penance with the' 
desire of discovering which was the best among the 
worlds, the Devas, the Vedas and the mystical syllaliles 
Vydhriiis, the syllable “ Om ” presented itself before 
him as being the most excellent. “ Presented itself”’ 
because origin cannot be properly ascribed to the eternal 
syllable “Om.” May the syllable “ Om ” of the quality 
described above, which is the lord of all, that is, which 
can give anything desired. Strengthen me, i.e., gra- 
tify me with w'isdom. It is the strength of 
wisdom that is sought. Amritasya'] of the know- 
ledge of Brahmin which is the cause of immor- 
tality, because this chapter deals with the knowledge 
of Brahman. 0 JDev i, may I become the wearer of the 
knowledge of Brahman. Moreover may my body 
become able, i.e., fit for meditation. Here is a change 
from the first to the third person. May my tongue 
become extremely sweet, that is sweet in speech. May 
I hear much with my ears. The meaning of the pas- 
sasre is that there should be such an association of the 
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body and the senses as is necessary tor the acquisition 
of the knowledge of the soul. And wisdom too is de- 
sired only for that purpose. Thou art the sheath of 
the Brahman, of the Supreme soul, as of the sword, be- 
cause it is the seat of knowledge. Thou art the image 
of the Brahman. In Thee the Brahman is obtained. Thou 
art veiled, hidden by worldly knowledge. The mean- 
ing is Thou art not revealed to ordinary intellects. 
Protect what I have heard, that is, what knowledge of 
the soul etc., I have learnt by hearing. The meaning 
is make me not to forget what I have learnt. These 
hymns are for prayer for him who desires wisdom. 
Hereafter are hymns for throwing oblations into the 
fire for him who desires wealth. 
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^^41 mm I ^ fiT rf^oT; \ q-fcTcrw mm 

mm 1 5im4^Tsi% q f{T R m ii 

She who brings, increases, and long preserves to me 
clothes, cows and food and drink in plenty — her, the 
goddess of wealth, then bring me, together with sheep 
and goats and cattle; Svahii! May the BroJimacliarins 
flock to me ; Svdka ! May the Bmhmaehdrins flock to 
me from every side ; Svdha ! May the Br.ihmachdrins 
come to me in large numbers; Svdha! May the BrcJima- 
chdrins curb their senses; Si'dha! May the Brahonaclidr Ins 
become tranquil in mind ; Svdha ! May I become 
renowned among men ; Svdha ! May I become the best 
among the wealthy ; Svdha ! May I enter thee, such as 
thou art, Oh Lord ; Svdha ! May Thou, 0 Lord, enter 
me ; Svdha ! In thee of thousand branches, may 
I become well cleansed, O Lord; Svdha ! Even as the 
waters run to a lower level, even as the months run into 
years, even so, Oh Lord, May th^ Brahmavhdrms come to 
me from all sides ; Svdha ! Thou art mya-esting place. 
Do Thou enlighten me. May I attain Thee. 

Oom. — Kitrvdiia'] Doing, that is, fulfilling soon.' i"n 
achiram (soon) the elongation is a Vedic license. Or, it 
may mean ‘ long preserving.’ Mmaiuih means to me. 
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He goes on to say what. These are clothes and cows' 
and food and drink ‘ Then,’ that is, after giving me wis- 
dom bring me wealth which brings me these and others. 
For wealth is a misfortune to the unwise. How is that 
wealth qualified ? Bring w'ealth together with sheep anti 
goats and other cattle. The address is to the syllable 
Om ” as shown by the context. Sodha is intended to 
show the end of the hymn used for throwings offerings, 
oblations into the fire. The orders : is ‘ 

•connecting the tw'o separated words. May the Br/iA-’ 
waahdrins flock to me, set out to me etc. May 
I become, renowned among men. May I become' 
the be^tj the most praiseworthy among tlie wealthy. 
Further, may I enter Thee, O Lord — ^Thee wHo'’ 
art the sheath of Brahman — that is, ma}" I enter 'J’hee 
and become oue with Thee; And thou too, such as thou 
art, 0 Lord, enter me ; may w.e become one. In Thee, 
of many branches, that is, divisions, may I become 
cleansed, that is, purify myself from my sins. Even as in 
the vvorld,the waters run down a sloping ground; even as 
the months run into years — for, aharj ar a moams a. year 
■either because ‘ rolling day by day it makes the world 
old’ or because the day is worn out in it — even so 
0 Ordainer of all things, may the Brahmachdrins flock 
to me from all sides, t.e., from all quarters Pratiiesa 
means a house in the vicinity, used as a place of resfe 
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after toi). Thus, Thou art, like the praiive&a, a resting 
place, a place in which those, who resort to Thee, free 
themselves from their sins. Therefore enlighten me- 
and take me to Thee. Absorb me into Thee and make- 
me one with Thee, as a metal coated with mercury. 
The Srth-mm mentioned in this chapter dealing with 
wisdom is one who desires wealth. The end of wealth 
is the performance of duty and the end of performance 
of duty is to get rid of the already incurred sms. And 

on the destruction of sin, knowledge shines. And so 

says the Smnti: Wisdom originates in men by 

the destruction of their sins. Then they see the 
Supreme Soul in themselves, as in the clear plane ot 
a looking-glass.” 


Here ends the Fourth Chapter. 


CHAPTER V. 


sir q;riifer€t 1 ^^>3 « 

1 inf ra«TPT: I nf ^ 1 3?:® I ^r i 

^iiqHn |f5n: I fT 3Tif ^ifi; I t^l. l 

ffteq^r I ^ I f ■ 

I wtfefl STR!: I ^ |I%fra:^l 
•fZI; I Ilf 'Spuin'- I =^ 151^1 flf Hflf^-’III^'^W 

•nfTfif 1 irft^ fT 5Kf •• I '3^ I'i^ I 
■f?t I nf # f?r 1 f?r®ii fTf ^ irtif^ I 
^ STT'^: 1 I 1 I 

3T%5T =rT^ I 

sqri’fT^r: I ^T ^r l ^ ^ I 

^q II 

Bhuh, Bhuvah, Suvah: these three are known as 
Vydhritis. Besides them, a fourth, Mdhacliama^ya dis- 
covered. Mahah by name. That is Brahman, It 
-covers all ; the other Bevatas are but limbs. Bkth is 
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this world. Bhuvah is the sky, Suvah, is the next 
world. Jfu/i t/i is the suu. It is by the sun that all 
the worlds thrive. Bhuli is fire. Blnivah is the air {vdyn). 
tluvdli is the sun. Mahahh the niooti. It is by 
the moon that all the luminaries thrive. Bhilk is the 
rill’: Bhuvah is the Set, man. Suvah is th& ' 'ijoyus. 
Mahah is Brahman (the syllable ‘Om’), It is by the 
Brahman that the. Fedas thrive. is Prdiia. 

Bhuvah is Ajidna. Suvah is Yydna. Mahah is Food. It 
is by Food that Brdnits thrive. These four above said 
are fourfold and the four Vydhritis are four each. Who 
knows these, he knows Brahman. 

. Com. — The mode of meditation which was the suVtject 
of the 8 mhita was first dealt wdth and then the hymns 
meant for' those who desire wisdom and for those wlm 
desire w'ealth ; these being ultimately useful only for 
the acquisition of knowledge. Then is begun the inward 
meditation, of in the shape of the Vyahritls, 

which meditation carries with it the fruit of becom- 
ing one with the self-refulgent. Bhuh, Bhu.vah,, 
Suvah — the word ‘ etc.’ is to indicate what has been 
said — tliese three — these bring to recall those above 
indicated ; and the particle vai is to bring it clearly 
before the mind. We are thus remembered of these 
three well-known Vydhritis, Besides these three, there is 
a fourth Yydhriti named Mahah. And this Mahah was 
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discovered hy MaMcJiamasya, the son of Mahacliamasa. 
Since the partides ” “ /ict,” “ sma” indicate that inci- 
dents which took place in the past are related, the 
meaning is that he discovered (though the verb is ia the 
present tense). The mention of MdMchamasya is to 
put us in mind of the name of the seer. The teaching 
here shows that bearing in mind the name of the seer 
is an essential part of the meditation. This Tydhriti 
Mahali which was first discovered by Mdhclchamasya. 
is Brahman ; for Brahman is Mahoi (great) and the 
Vydhriti is 3fa7ia7t. What again is that ? It is the Atman 
“ covering all the word Mman coming from the root 
vydp ‘ to cover because Maliah the Vydhriti includes 
all the other Vydhritis ; and in the shape of the sun, the 
moon, Bralima.n and food, ;it includes all the worlds, the 
luminaries, the Vedas and Frdnas, Therefore, are the 
other Devaias, its limbs. The Bevaias are taken only 
by way of illustration. Among the wmrlds etc.']— heaven 
etc., are but limbs of Mahah. That is why it is said 
that the worlds etc., thrive by the sun etc. It is by 
the soul that the limbs thrive, increase. This w^orld. 
Fire, liih and Prana are (successively) the first Vyahnh 
Bhuh ; similarly ' the later ones are each fourfold. 
Mahah is Brahman that is the syllable “Om”; for any 
other meaning is out of place in this chapter dealing 
with words. The rest has been explained. “These 
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four abovesaid are fourfold.” These four, i.e., Bhuh 
Bhnvali, Suvah and Mahah are each of four kinds. The 
particle ‘ dha^ indicates mode or kind. The meaning 
is that these being four in number are each divisible 
into four kinds. And Updsana is repeating what has 
been already learnt, meditation. He who knows the 
Vijdhritis as above described— he knows Brahmin. 
If it be urged that Brahman has been already known 
as That, or as the Atman — true. But its peculiar 
attributes, such as its being realisable in the cavity of 
the heart, its being one with the mind etc,, its being 
perfect quiescence have not been understood. To this 
particular end, the sacred text says ‘‘ Who knows 
these, knows Brahman.’^ On the assumption that 
Brahman has not been known the idea is that he who 
meditates Brahman as having the qualities to be men- 
tioned presently— he alone knows it. This is how this 
chapter is made consistent with the next chapter. For 
both the chapters deal with the same form of worship. 
There is also this indication : “ He resides in Fire in 
the shape of the Vi/dhriti Bhuh^’ (in the next chapter)* 
Nor is there any express text speaking to the diver- 
sity in forms of worship; for, there is no text laying 
down “ The Vedas are to be worshipped. ” As in this 
chapter on Vijdhriti the passage “ who knows these 
includes in ‘ these ’ the purport of the next chapter; 
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there is no difterence iti' the objects of meditation pre- 
scribed in the two chapters. The purport of the next 
chapter has already been touched upon when we said : 
‘‘ To this particular end” etc. All Bevas being his limbs 
do homage to the knower when he becomes one with 
the self-refulgent. 

Here ends the Fifth Chapter. 

CHAPTER VI. 

I I ^ I 

I I SJfqM I 

5r[^r^si% I I ^STRc^lfe^ I 

I I ^HRim I 

I I I 

^T^FiT^mR m I Hc^ricJT I 

I RT=?r1‘?T^T’%T?^ 11 

There is a space within the heart. There, is He, the 
Piirusha, knowable only by the mind, Immortal, 
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Resplendent. Between the palates and thronj^h that 
which hangs like a woman’s breast runs an artery pier- 
cing the skull in the head, just where the roots of the 
hairs in the head divide. That artery is the path to Brah-^ 
man. He resides in fire in the shape of Bhuh, m the 
air in the shape of Bhuvali ; in the sun as Swah ; and 
in Br.ihm<m as Mahah. He obtains self-refulgence. He 
obtains lordship over minds. He becomes the Lord of 
speech. He becomes the Lord of the eyes. He becomes- 
the Lord of the ears. He becomes the Lord of know- 
ledge. Then, he becomes th\s~- Brahman who has space 
for his body, whose nature is truth, who sports in life, 
Prana, whose mind is bliss, who is full of peace, who is 
immortal. Thus, 0 Prdc/a’mydf/ytfc, meditate. ’ 

Qom.' We have said that the Bevatcis etc., repre- 

sented by BhuhBhuvah &iiABuvah are but the limbs of 
corresponding to the Vydkriti ilfa/ia/i,for realis- 
ing and meditating upon the Brahman, of whom all 
others are but parts. The cavity of the heart is pre- 
scribed as His seat, just as the stone is of 

Vishnu. Because Brahman is directly perceived when 
meditated upon, as being there and as possessing, the 
qualities of knowability, only by the mind etc., as 
directly as the fruit in the palm of the hand. This 
chapter is begun with the object of indicating 
the path by which we may become the Atman 
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of’ all. Tlie word sah is connected with ‘ Vipith'anuja 
Within the heart — the heart is 
a hjall of flesh as is well-known when a sheep is 
being dissected, shaped like a lotus with the stalk 
upwards and the face downwards, which is the seat of 
life and which is full of arteries— within this heart is a 
cavity well-know'h, like -that within the pot. “There, 
is He, the P'urks/iu.” ' FurusJia, He is called, either be- 
cause he is lying in this citadel or because the 'worlds 
Fihuh and others are pervaded by him. The w'ord 
^ Manomaya mean either of tw’o things. ManaS' 

is knowledge from the root ‘TO^n ’ to know and Mano- 
maya means “full of knowledge,” because it is by know- 
ledge He is know'n.. Or, Blanas is thdt bj^ which we think, 
the mind ; and Mandmaya means ‘ made of Manas ^ 
either because He is the presiding deity of the mind, 
Or because he is indicated by it. He is immortal p 
He is resplendent. Then, is explained the path 
by which to attain the Brahman who is, as above 
described, meditated as occupying the cavity of 
the heart and who is the knovver, the Aiman 
and the Lord of all, and who is the Atman of the knovver 
who sees him in the heart. An artery Sushumna opens 
out above the heart,- well-known to the science of Yoga., 
‘Fhat artery runs in the middle between the two 
palates ; and this, the piece of flesh that hangs between 
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the palates like a woman’s breast. The me 
that the artery runs through that too. W1 
the roots of the hairs divide, that is, in the h 
artery reaches that spot and goes forth pie 
skull of the head. And this artery is Uie 
Bralmmi, that is, is the way to the realisation 
man. He who knows this and sees the Atm^ 
able only by the mind, goes out through the 
takes his stand in Fire, who presides over thu 
the shape of the Viidhriti Bhuh and who is 
Brahman. The meaning is that he covers 
world. Similarly, in the air, in the shaj 
VydJwiti Bhuvah. 

‘ resides or 
In the sun, 
tSuvah and in 
as MaJiak. 


In all these sentences, the predicate 
takes his Stand’ is to be understood.^ 
he stands in the shape of the VijdJiriti 
Brahman, of which the others are parts. 
Becoming (successively) in each, its soul 
and becoming one with Brahman, he obtains self- 
refulgence, he becomes himself the Lord ; even as Brah- 
man is the Lord of the Bevas, who are His limbs. And the 
Devas do homage to such a one, even .as the limbs do to 
Brahman. He becomes the Lord of all minds, for Brah- 
man is all and all minds think of him. He who knows 
becomes this. Moreover, he becomes the Lord of all speech. 
He becomes similarly the Lord of the eyes ; he becomes 
^-the Lord of the ears ; he becomes the Lord of all wisdom. 
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The meaning is that as he becomes the Aimtm of all, 
the senses of every living being are also his. More 
than all this, he becomes what? As follows : AHsa- 
sariram is either ‘ having space for body ’ or having a 
body which is as subtle as space. What is it ? 
Brahman. Satyalma, that fs, one whose nature^ is 
truth in every shape. Prd?idrd.'mma, that is, revelling 
in life , ’ or ‘ in whom others revel or sport. ’ Mana- 
dnandam, that is one whose mind is ever bliss. Smii- 
samriddham, that is, ‘full of peace’ or ‘full of 
calmness.’. Amritam, that is, immortal. And this 
specific attribute should be understood in respect 
of the Manamaya. 0 Frdchinayoyya, meditate upon 
the' Brahman as possessing the qualities above set 
forth, cognisability by the mind etc. This sentence is, 
as it were, the teaching of the spiritual preceptor in. 
order to awaken reverence (in us). 

Here ends the Sixth Chapter. 




CHAPTER VII. 


■5RT I ^I’T sfrq'^qr mm i |- 

3?'4r^^rcri?5c I mm f 

I nsir i q;^- 

q^F^^qf^qci; i qi^ m I qr^qq 

qrf^^^^^q^rcrn% (| 

The earth, the sky, the heaven, the primary 
quarters, and the intermediate quarters ; the fire, the 
air, the sun, the moon, and the stars ; the waters, the, 
herbs, the forest-trees, space and Atman’, and all ^his is 
respecting living beings. Then comes that respecting 
the soul. Tlie Prana, the Apdna, the Vydm, the Uddna 
and t\\e Samd/na', the eyes, the ears, the mind, the tongue 
and the touch the skin, the flesh, the muscle, the bone 
and the marrow. Determining this the seer said. “ All 
this is PanJda (five-fold). He sustains the PanJda by 
the itself. 

Oom. — Of the very Brahman whose meditation in the 
form of the Vydhrifi was explained, we now explain the 
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meditation of the same Brahman in the form of the 
Fanldas beginning with ‘ the earth.’ All belong to the 
Fanlda chhandas, liecanse of the connection with tb.e 
number five. Therefore all are five-fold. And the sacri- 
fice is Fanlda. Because the vedio texts say : “ A collec- 
tion of five words is PanhUand “the sacrifice is FanklaF 
Therefore all commencing with the worlds and ending 
with the soul are determined to be Fanlda. And this is 
further considered to be a sacrifice (worship). By the 
performance of the sacrifice so devised, one attains to 
Brahman, in the nature of the Fanlda. He then answers 
how all this is Fanlda. The earth, the sky, the heaven, 
the primary quarters and the intermediate quarters con-r 
stitute the or a collection of five worlds. 

The fire, the air, the sun, the moon and the stars con- 
stitute the collection of the five JDevaias. The waters 
the herbs, the forest-trees, space and the Atman consti- 
tute the collection of the five living beings (Bkiitas). 

Atman ’ here is the first progeny of the Brahman, as 
this chapter deals with the living beings. “ This is 
respecting the living beings.” This is only by way of 
example and includes “that respecting the worlds ” 
and “that respecting the JDevaias because the 
fives respecting the worlds and the Bevatas have 
also been enumerated. Then are enumerated the 
three lives respecting the soul. Beginning with 
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Here ends the Seventh Chapter, 


CHAPTER VIII. 


^r I ^rmf^ ?frf?T[% ^rr^ir^ | ^r 

^ ^?ri% I irm^t irm^i- 

qrra I W[% I ^iFi?qT^f^fi5^i?={T[% | 

^ff^ !7Sfafq55iT^ ^PTiJi^n^fim 1 \l 

The syllable “ Om ’’ is Brahman. This All is th& 
syllable “ Om.’'' This syllable “ Om ” is used to indi- 
cate consent. “Om” say they and sing the samans. 
“ Om Sow, ” say they and recite the sdstras. “ Om ” 
says the officiating priest and says the Pratigara. “ Om ” 
says Brahma (a principal priest in the soma sacrifice) 
and gives permission. “Om” says he and assents to 
the oblation to Agni. “ May I obtain the Vedas,” 
thinks the Brahmin and says “ Om,” before he begins 
to recite the Veda ; and he does obtain the Vedas. (1) 
Qom. — The meditation of Brahman in the form of the 
Vijdhritis has been explained. Then the meditation of 
the same Brahman as being Panlda in nature has been 
explained. The meditation of the syllable “ Om. ” 
which forms the necessary preliminary to all 
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ys 

kinds of meditation is to be explained, the 
syllable “ Om’* being meditated npon as being 
Brahman, higher or lower; because, it is the image 
of Brahman, higher and lower, as the idol is of Vishnu; 
and because the vedic text says : He becomes one 

with either, by his sanctuary.” In “ Om the 

word ^ itV is to call attention to the form of the word 
{as distinguished from the meaning). We should me- 
ditate upon the s}’ liable Om ” as being Brahman, int 
the form of a word. Because “ Om ’’ is this all ; all 
words are covered by the syllable “ Om,” as says 
another Vedic text : “ Even as the stem etc.” “ Om ” is 
said to be this all, as that which is named, is depend- 
ent upon the name. The following portion of the 
text is intended to praise the syllable “ Om,*’ because 
it is theobjecb of meditation. This syllable “ Om” indi- 
cates consent. The particles ‘ha,' ‘ snia' ‘ va,’ mean well- 
known. That the syllable ‘ Om’ is a word of consent is 
well-known. Again being asked to recite, he begins to 
recite after uttering “ Om.” 

Tlien “ Om ” say the singers of the sdmans and sing 
the samans. Even the reciters of the sdstras say “ Om’ 
and recdbe them. Then the officiating priest says “Om’ 
and says the Pratujara hymns. Brahma says “ Ojw” and 
gives his consent. Being asked ‘ Shall I offer oblation ’ 
he savs “ Om ” and assents to the oblation to the fire. 
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The Brahmin who is about to recite the Veda says “(>n 
that is, he begins to recite saying “ 0»i,” with the 
hope that he may obtain (learn) Brahma, that is Vedas, 
And he does obtain Brahma. Or devoting lutnself to 
Brahman, the supreme soul, saying, “ May I attain to 
Him,” he utters ‘ Om.' By that utterance he certainly 
attains Brahman. The meaning of the passage is that 
•since any action begun with the word “ Om ” is fruitful, 
the syllable “ Om ” should be meditated upon as being 
Brahman, 

Here ends the Eighth Chapter. 


m ^ I =£r i nr- 
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Justice and the learning and teaching of the Vedas- 
(ought to he practised). Similarly, Truth and the earn- 
• ^nd teaching of the Vedas ; penance and the leam- 
rrteaohinlot the Vedas; self-control and the 
„gand Vedas; tranqmllity, 

Tthe learning and teaching of the Vedas ; the 
rwe holv) fires and the learning and teaching of the 

Vedas; oblation to fire and the learning '”y 

.1 the guests and the learning and teaomn 

the Vedas , th g learning and 

-t, 

dteafhing of the Vedas; sexual intercourse and the 

„ and teaching of the Vedas. “ Truth ” said the 

1 trsnetlg descendant of “Penance” 

lath! descendant of PnrimsMn, regular i« Penanoe. 
Only the learning and teaching of the Vedas said 

-^rorefnte— 

U- H Qi- finds We have already commented upon 
!v!* ILing of the word Bifom ; Svadhyaya is learning 
° Vedas -^and Fmvachana. is teaching it. Or it may 
l! h daily ceremony named Prnlimn Yafim. These 
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three Mikim (truth) and others — “ ought to be practis- 
ed ” is to be supplied to complete the sentence. 
“ Truth,” that is, truth-speaking; or, it mean what 
has been already explained. Penance is the performance, 
of h'ickhra etc. Bama means the control of the external, 
senses; and 8ama the control of the mind. The 
tires ought to be kindled. The oblations to the fire 
should be offered. The guests ought to be honored ; 
and the Mdnusham, that is, the worldly duties ought 
to be performed, as occasion may require. Children 
ought to be begotten. Prajanana is sexual intercourse 
during the periods. Pmjati means the begetting of a 
grand-child. That is, the son ought to be married., 
With all these above-mentioned duties, on© ought to 
practise with solicitude the duties of learning and 
teaching the Vedas. And it is this meaning that is 
intended by the repetition of “the learning and 
teaching of the Vedas ” in each clause. For the know- 
ledge of the meaning depends upon the learning of the 
Vedas; and the supreme consummation depends upon 
the knowledge of its meaning. And the teaching, of 
the- Vedas is to help us in not forgetting it and also to 
increase virtue. Therefore solicitude should be evinced 
in the learning and the teaching of the Vedas. The. 
Edthttara of the tribe of Ratkitara who is Satifavachah 
— that is whose speech is truth, or who is named. 
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Saiyavachah— thinks that truth alone should be prac- 
tised. The preceptor Pa^6r?ms/i^^ of the tribe of the- 

Pmma, who is faprfi/a7i-thab is, who is regular in 
penance or whose name is /ra2wnityah-~thmks that 
penance alone should be practised. And the preceptor 
Maudqalya of the tribe of Mudyalci and Naha by name 
considers that the learning and the teaching of the Yedas 
alone ought to be practised ; because, that is penance : 
that is penance. Since the learning and the teaching 
of the Vedas alone are penances, they alone ought to be- 
practised. The repetition of “ truth, » “ penance, ’ and 
“ the learning and teaching of the Vedas”, though they 
Unon fllrpadv mentioned, is to create solicitude. 


CHAPTER X. 


II ^ n 

• I am the mover of the tree. My i 
of the hill. I am pure in my root, 
nourisher. I am the bright wealth, 
immortal and without decay. This 
•of self-realisation. 
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Com.— The lines ‘ Aham vrihshasija reriva ’ etc., are 
Vedie hymns for recitation. And the recitation of the 
hymn is for the acqnistiou of knowledge, as shown by 
the context; for, this chapter is about knowledge and 
it is not known to be about anything else. To 
one whose soul is purified by the study of the Vedas, 
knowledge accrues. I am the mover, being the soul 
within, of the tree of s(.msdra,—a. tree which is to be 
felled. My fame is high like the top of the hill. Urdliva- 
mtrah'] I am he, who is the cause of the ameliora- 
tion of the purifier, that is, he who by his 
makes even the Supreme Being resplendent. Vajimva] 
as in the possessor of food, that is, as in the sun. 
Even as the principle of the soul in the sun is well- 
known to be pure, as shown by hundreds of Vedic and 
Smritm texts, even so I am or shall become the es- 
sence of the Soul, which is pure. Dratwm] riches. 
Savarchasam] resplendent ; these are to be taken with 
“the principle of the Soul ” which is to be supplied. 
Or “ Knowledge of Brahmari ” is described^ as 
Saoarchasam. It is resplendent, because it illumines 
the entity of the Atman. Audit is riches, because it is 
the cause of the joy of Emancipation, as riches are of 
worldly happiness. In this sense, “ it was obtained 
by me” should be-supplied..! am highly wise, that is, I 
am possessed of wisdom characteristic of the omniscient. 
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And high wisdom consists in the possession of 
control over the existence, origin and end of this world*' 
ly life. Hence, is He immortal and imperishable ; or' it 
may mean ‘ he is sprinkled with nectar ” as the Brdli- 
manam says. This is what was said by the seer Trisanlcu 
who had attained to a knowledge of Brahman, after 
he acquired a knowledge of the true nature of the 
Soul. This hymn, which was seen with the seer’s 
vision, by Trisdnhu, as by Vdmadeva, for the purpose of 
proclaiming that he had accomplished his ends, is 
meant to display his knowledge. And the recitation of 
this hymn is intended for the acquisition of knowledge. 
This is indicated by the mention of ‘ this praise of 
knowledge,’ after the exposition of the duties beginning 
with ‘ Truth ’ and others. Thus, it is shown that the 
knowledge of the wise concerning the Soul etc.j comes 
of its own accord, to one who performs the duties com- 
pulsory according to the Vedas and Smritis, who is free 
from desire and who thirsts after the knowledge of 
Brahman, 


Here ends the Tenth Chapter. 


CHAFER XI. 


^cjT>£?^Tqi-?iT m^: I ot. 

m 5q5(x^5cfr: 1 ITili^^sqq^ | m]^ \ 

I ’fm ^ 5rF[ft^oq?3^ I ^^r^qrq-qq- 
q JTHI^qsqq:^ in II 

The preceptor after teaching the Veda enjoins the 
pupil : “ Speak the truth. Do your duty. Never swerve 
from the study of the Veda. Do not cut off the. thread 
of the offspring after giving the preceptor the fee- he 
desires. Never err from truth. Never err from duty. 
Never neglect your welfare. Never neglect your- 
prosperity. Never neglect the study and teaching of 
the Veda. ’ (!)• 

Com , — The instruction beginning with “ The precep- 
tor after teaching etc./’ is to inculcate that before the 
acquisition of the knowledge of the Brahman, the 
performance of duties enjoined by the Vedas and Smri- 
its is compulsory ; for, the Vedic text, which enjoins, 
it, intends the purification of man ; for, it is he 
whose nature is purified that soon obtains a 
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of the Atman. The Smriti says : “ He dt 
by penance and obtains immortality ’ 
And it is also to be added “ Desire 
ice.” Therefore, the preset- 
ed duties ought to be performed for the purpose 
of knowledge. The word ‘ enjoi: 
results from the violation of the co 


knowledge 
troys sin 
knowledge, 
know Brahman by penani 


the acquisition 
shows that sin 

mand. In the beginning and before tne acqu.st..uu 

of the knowledge of Brahman, the performance of 
duty is enjoined. From the texts ‘He obtains 
security and strength ’ ‘he fears nothing wiat 
have I not done well’ &c., which show that nothing 
need be done when once knowledge has been acquired, 
it is inferred that the performance of duties is- 
necessary for the attainment of the knowledge of Brah- 
man, through the destruction of the sins previously in- 
curred. We also learn it from the hymns, “ cross- 
ing death by Avidya {Karma), he attains immortal- 
ity by knowledge.” The uselessness of the teaching 
of uprightness etc., in the earlier chapters is thus 
refuted ; but here it is shown that it ought to be done, 
because it is useful to the acquisition of knowledge. 
The preceptor after teaching the Veda to the pupil 
teaches its meaning to him. He goes on to say how 
he enjoins. Speak the truth ] speak what you knovv 
nnjrht to sneak : similarly, do duty. ‘Duty 
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is a generic word ; for, evei7thing that ought to be done, 
as truthfulness etc., are apecificall3r mentioned. Err 
not from the study of the Yedas. Having given the 
preceptor the fee desired as remuneration for his teach- 
ing and being permitted by him, marry worthy wives 
and fail not to produce children. The purport is that 
even if children are not born, everj^ effort must be made 
to produce children by the performance of sacrifice for 
issue etc. This is indicated by the mention of the three 
things, pi’ocreation, sexual intercourse, and the produc- 
tion of grand-children. Otherwise, he would have 
mentioned only sexual intercourse. Err not from truth} 
erring from truth is addiction to untruth, from the 
force of the word ' error.’ Err not from duty] because 
duty is what ought to be done ; error is omitting to do 
it and error ought nob to be committed ; that is, duty 
ought to be necessarily performed. Err not from 
welfare, i.e., from any act for the protection of 
yourself. Do not omit to do any action for your pros- 
perity. The meaning is that these ought to be 
necessarily performed. Do not neglect studying and 
teaching the Vedas, i.e., they ought to be done. This 
shows that one who has studied the Veda ought not to 
return from his preceptor’s home, without acquiring a 
desire to know what his duties are. This is shown also 
by the Smriii : “ Knowing, begin to perform duties. ” 
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^ i ^sr I fqcj^^r 

■¥r^ I 3Tr=^Tq^#[ \ 1 

I ^TR 1 ^Tt fcRIT^ I 

1 mR R^nr^qiR ' 1 ^r 

Be not careless of duties to the Gods and to the, 
onanes. May the mother be thj’’ God. May the, father be 
'thy God. May the preceptor be thy God. May the 
: guest be thy God. The actions that are.uncensurabje, 

■ do such ; none e^se. Those, that to us are good acts, they 
should be performed by , thee ; noneielse. (3), 

Gow.— Similarly, err not from .the dp ty to the Gods, 
and, the manes ; thatjis, duty to the Gods and to the 
manes ought to be\ performed. Let the mother 
be a God to thee. . Similarly be the father,, the pre- 
ceptor and the guest thy God. The meaning is that 
these ought to be honoured even as Gods. Tou should 
do such acts as are uncensurable and sanctioned 
by the conduct of the righteous. The others ought 
not. to be performed if cetxsurable, though performed 
by the rughteous. , The meaning is that we ought 
to do only such good acts performed by those we honor, 
-as are unopposed to the Vedas etc., and not others 
though they be performed by them; you ought to pro- 
j)itiate by offering seat etc., to the Brahmins — ^^nofc 
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Kshatriijas — who are superior to us and who possess the- 
character of preceptor or the like. The meaning is that 
you ought to allow them rest ; or when you sit with 
them during any meeting do not breathe even a word. 
Be merely a listener of their instructive words. 


1 l l ic- 

I ll^TT I mqi I ^I%5:r ^37?^ j ?3TST 
£11 ii \ \\ 

^ Cl5f I fcHT ^IftKl; | HT^cfiT- 

JIT: I W ^ m I mi ^51 1 mv^^h 

I ^ m ^TOT: B«R1%?T: I TOT 37q^T: | 3?^ 
ejT I ^ \ mi %3 i 

^ 3Tli[^: I q;q \ 1 

\ I 11 1? n 

Those Brahmins who are superior to its — they should 
be refreshed by you with seats etc. Give with faith, 
•Give not without faith. Give in plenty. Give with 
bashfulness. Give with fear. Give, with sympathy. 
-Then if there be any doubts as to any action or 
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■Whoever there might be Brahmins —^vud&nt, 
religious, not set on b}’- others, not cruel, lovers ot virtue 
—even as the}’’ be in such matters, so be thou in such 
matters. Then in respect of persons accused of sin, who- 
ever there might be J?rd/iwias, prudent, religious, not set 
on by others, not cruel, lovers of virtue— even as they be 
with such men, even so be thou. This is the command. 
This is the teaching. This is the secret of the Veda. This 
is enjoined. Thus, is this to be meditated upon. (4) 
Moreover, if you have anything to give, give 
it with full heart, that is with faith (reverence) ; do not 
give it without faith. Give in plenty. Give wkh 
bashfulneas, that is, unostentatiously. Give with 
fear, and also with sympathy. Sympathy is the result 
of friendship etc. Then, if you acting thus ever 
have a doubt as to an action prescribed by the Vedas^or 
Smritis or conduct, resting on practice, whoever Brah- 
mins at that place or time, are attentive to the pres- 
cribed duties or conduct, capable of thinking, not 
impelled by others in their actions, not cruel and lovers 
of virtue— in whatsoever manner these be' in respect of 
that action or conduct, in that manner be you also, 
■^rheii in respect of persons suspected of sin, in whatso- 
ever manner these act etc.,— the meaning will be the 
same as above. This is the rule. This is the teaching 
■to sons etc., by their fathers etc. This is the secret, the 
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Ill 


esoteric meaning of the Veda,. This is God s word of 
command. As this is so, therefore all this should be 
thus done. This should be done- The repetition is for 
creating solicitude. 

Here ends the Eleventh Chapter. 

CHAPTER XII. 

^qi%: 1 mi 1 \ I 

^ITTT% 1 1 

I I ^rirnTflci:. l 1 

-fiiH. I I ^ 11 \ II 

May the Sun (Mitra) do us good, and also Fanmct. 
May Aryamd do us good. May Indra and BrLIiaspati 
do us good. May Vislimi of long strides do us good. 
Salutation to Brahman, Salutation to thee Oh Vdyu. 
Thou art the Brahman visible. I called Thee the visi- 
ble Brahman, 1 called Thee the eternal law. I 
called Thee truth. That protected me. That Brahman 
protected the speaker (preceptor). He protected me. 
He protected the speaker. 0m\ peace, peace, peace. (1) 
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(Jom . — He invokes peace in order to get over the- 
impediments to the acquisition of knowledge set forth 
above. “ May the Sun do us good,” We have comment- 
ed upon this before. We think in the following 
strain for discriminating the relative merits of Vitlyu 
(knowledge) and Ima. Hoes the highest bliss result 
purely {romlmrma, or from 7.wma aided by knowledge-, 
or from knowledge and Ima combined, or from 
knowledge rather than Urma, orfrom knowledge alone? 
It may be argued that it results from Mrma alone 
for, the performance of harma is erijoined on persons 
who know the purport oftbeWedas. The fi'mniis say 
that the whole Veda with all its secrets should be 
studied by every one of the regenerate classes. This 
•study includes the knowledge of the Self, the purport 
of the Hpanishads. The texts which say that he who- 
knows should perform sacrifices and that he who 
knows should cause sacrifices to be performed, show 
■that the capacity to perform Icarma belongs only to 
one who knows. .It is also said that knowledge- 
precedes Icar^a. Some think that the end of the whole- 
-Veda is the performance of ha'i'ma. If the highest bliss- 
s not obtained through harma, then is Veda without an 
end. This position is untenable. Emancipation is per- 
manent and permanent emancipation it is, that is 
nought. The transient nature of the results of lioxma, 
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is a- matter of .worldTwide. 'notoriety. The; hliss, if it 
I'esults.from I'arma, nrnst be transitory, and transitory 
bliss is nob desirable as an end. Nor could it be con- 
tended that emancipation is altogether independent of 
knowledge considering that optional and forbidden 
harnm is not performed ; that karma whose fruits we 
are enjoying is fully consumed by such enjoyment and 
that all Pratyavdya is avoided by the regular perform- 
ance of obligator}’’ karma; for, it has already been 
observed that on account of karma, not so used up, a 
subsequent embodied existence would; be the conse- 
quence, That portion of the Awmcfc cannot be con- 
sumed by the performance of obligatory karma, 
as there is no necessary antithesis between the two. As 
regards the argument based on the text that the capa- 
city to perform is recognised only in those who know 
the substance of all the Vedas, etc., we say that it is 
unsound. There is . a distinction in kind, between 
the knowledge which is a condition precedent to the 
performance of karma and the knowledge acquired by 
(meditation). Knowledge obtained by hearing 
suffices to authorise the performance of karma. The 
knowledge of the processes of meditation is not requir- 
ed. The end reached by meditation is different ;from 
that to which knowledge obtained by. hearing ieads. 
The, difference in the ends is obvious. Hear,” ^aid 

' 8 /- - 
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the Vedas and subsequently added “ think and medi- 
tate.” It is therefore clear that the end secured by 
thought and meditation is distinct from that which is 

served by knowledge obtained through hearing. 

If this must be so, it may be argued that 


emancipation may be the result of Icarma aided 
by knowledge; for, karma aided by knowledge 
may be able to secure other ends than karma 
alone can ; just as poison, curd etc., able lit 
themselves to produce death, fever etc., do acquire in 
■combination with magic, sugar etc., the power to pro- 
duce different results. Thus it may be argued is 
mancipation produced by karma aided by knowledge. 
But- this ground cannot be maintained ; for, it has 
.already been pointed out that whatever has a beginning 
must have an end. To this, it may be replied that the 
result produced by the-texts may be permanent. No; for, 
the texts only declare an existing thing. They do not 
create anything that w'as not. This view is unsound; 
for, not even a hundred texts could produce anything 
hich could last for ever ; what has a beginning can- 
not be. without an end. Thus, the argument that the 
■combination of karma and knowledge could produce 
emancipation, has been refuted. 

Nor could it he argued that Icnowdedge and kanna 
do both remove the obstacles in the way of obtaining 
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-emancipation ; for, we see that Jcarma leads to some 
other end. The fruits of harma are seen to be genera- 
tion, transformation, purification and fulfilment of 
•desire ; and emancipation is totally inconsistent with 
any of these results. Nor could it be said, upon the 
strength of the following texts, that emancipation is a 
goal to be reached, for the following reasons. Emancipa- 
tion is omnipresent and does not exist separately from 
those who travel up to it. Brahman is the creator even 
•of the ether and is therefore omnipresent, and all who 
are distinct from Brahman are the embodiment of ignor- 
ance. Therefore emancipation is not a thing to be 
reached or obtained. The country to be reached must 
be something distinct from the traveller and one cannot 
be said to reach a place not distinct from himself. That 
there is nothing hut Brahman is clear from the Sruti 
which says; “Having created it (the universe) he entered 
it ’’and from the text of the Bliagavad Gita which says : 

Know the individual soul to be no other than myself.” 
If it is objected that this view conflicts with the Sruiis 
which speak of Brahman to be reached, and of the power 
of the emancipated to assume more than one form, to 
go to the Fitriloha if he likes, to have women and carri- 
ages as he pleases, we say that there is no force in this 
objection; for, these 8rutis refer to the Karijahrahman^ 
Brahman as manifested in i he visible Universe. In this 
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nie^Tiife&bed we may mee,fc women .but not in 

the un manifested Hra/imtt??. The- 
latter.is.one and indivisible and. knows no second, as is 
evid.ent from The StuHs. - there he finds nothing else\ 
and ‘ who shall find whom there. ’ , 

,■ Again, knowledge of Self and a cannot co-exist, 
because of mutual antagonism ; for, knowledge of Self 
who§6 subject matter is that truth, which drops all dis- 
tinction of object, subject, or.agent, mustnecessaril5’’con- 
flipt with lurma, which unlike knowledge is supported 
by these, distinctions. It is not possible to view the same 
thing as being in truth conditioned and unconditioned 
at the same time-. Either view must necessarily be false- 
and if one of the two must be false, it is but proper 
that the dualistic view, the offspring of natural ignorance- 
must be so j for, the Srutis say that ‘ when one sees two- 
separate principles, he must expect death from Death 
etc.’. To be one is to be real, as would, appear from the- 
Brutis ‘he must' be seen as one ; he is one and indi- 
visible ‘ All this is nothing but Brahman, and Self 
is all this.’ There ■ can bp no harma where there is- 
no distinction of objept,, subject etc., p-nd a thousand 
Brutis make it clear that the doctrine of duality 
is inconsistent .with the knowledge of Self ; hence the 
antagonism between knowledge and Icamia and hence 
- impossibility of their co-existence. Therefore it is 
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obvious that the view, which makes emancipation the 
Tesulb of knowledge and Icarma combined, is unsound. 

It may be sought to impeach this conclusion on the 
ground that it conflicts with the Srutis, the performance 
■of kai'ma being enjoined as obligatory. If the know«. 
ledge of the oneness of Almcm or Self which drops all 
•distinctions of object, subject etc., is enjoined as' desir- 
able like the knowledge of the rope, which destroys the 
illusion of the serpent, this view results in the aimless- 
ness of the Snitis w'hich enjoin the performance of the 
karm-a as obligatory— ah inconsistency which eahnot be 
permitted in view to the sacred ahd authoritative clvarac-^ 
ter of the Sy'uUs. This objection cannot be Uiaintained. 
The main object of the SruUs is to inculcate the 
principal objects of human life. That the 8riotis 
■should mainly inculcate knowledge of Self, and that 
they should undertake' the ‘task-- (if rriaking'the know-- 
ledge of -Self clearer, in’ order that' ‘it-- might '‘defebroy 
spiritual igiiorance which' is the cause bf '^hhisdra, the 
bonds of embodied existence from Which -theii' object 
is to free mankind, is nothing against' them. If it be 
contended that -even this view conflicts with the 6dstM 
which proves the existence of object, subject, etc., we 
■reply' that the msim starting with the hypothesis of' 
object, subject etc., enjoined karma to counteract the- 
•eflect bf sins committed- iii ^-jirevibus {-births - in order 
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that those who seek emancipation or some worldljr 
end may realise their wish and the scistra never proved 
the existence of object, subject etc. The accumu- 
lated sins of previous births are an obstacle to the 
acquisition of Vidya or the knowledge of the 8elf. 
Knowledge can grow only on their annihilation, the- 
growth of knowledge removes ignorance, and then 
there is an end to all Samsara, 

Turthermore, desire, which has for its object not the 
Self, springs only in those who have no knowledge of 
the Self, and he alone who has desires performs karma.: 
For enjoj^ing the fruits of this kimna, are provided 
Samsdra, embodied existence, and other contrivances* 
In contrast with this, he who knows the oneness of the- 
Self has no desire; because, for him, there is no object to 
be desired and as his Atman is himself he cannot desire 
it. The being centred in Self is emancipation. There- 
fore also, is the antagonism between knowledge and 
Mrma and it is because of this antagonism that know- 
ledge does not need the aid of karma for securing 
emancipation. It may be said that obligatory karma: 
becomes a cause of knowledge as it removes the- 
obstacle present in the accumulated sins of previous^ 
births and we say that it is why karma is treated of in 
this context. 

. Thereis thus in the end no conflict between that view 
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and the 8rutis which enjoin the performance of karma 
and the point is settled that the highest bliss — eman- 
cipation — proceeds from knowledge alone. 

If this be so, there is no room for the other Asrama^ 
(stages in life). Since Jcarmais the cause of know- 
ledge, and since the7i:armas are prescribed for the house- 
liolder only, there ought to be but one order of life. 
Then, the texts wkich prescribe karma all through life 
become more appropriate. This cannot be ; because, 
there is a variety of karmas; and agnihotra is not the only 
karma, Brahmchari/a, penance, truthfulness, tran- 
quility, self-control, harmlessness and other karmas^ 
these are each by itself more useful as aids to know’- 
ledge, as also contemplation, retentiveness, etc., which 
are distinct from harmlessness etc. It will also be said, 
know Brahman by penance.” Since it is possible 
that knowledge might have accrued from karma per- 
formed in a previous birth, since the householder’s life 
is only for the performance of karma and since the 
knowledge arising from Icarmtt has already accrued, the 
householder’s order is certainly unnecessary ; also be- 
cause, the sons etc., are only for the acquistion of 
worlds. How could he perform karma —he whose 
desires have turned away fr,om the world of the 
manes and the gods — which a son procures, who 
sees the’ ever-existing world of the Atman and 
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who sees no use in 'the' performance of luiTmA. 
Even he, who has entered the- householder's order', has 
turned away from desires' owing to the acquisition of 
knowledge and seeis no 'Use in Jcarma, will cease to per- 
form hirma^ This is also indicated bi- the 8rvU “ ‘I 
am 'going to renounce abode etc.” It it be urged that 
this is unsound^ beeause the Sridis take so much 
pains, to enjoin karma, it is true, that the Sridis take 
as much pains to enjoin Jairma, such as Agnihoira etai 
and their performance involves much trouble; because, 
Aqiiihoiraa.x\^ the rest require man 3^ aids fur accomplish^ 
•m'ent. If it be urged that penance, Brahnacharya etc.,— 
harma enjoined oiithe other orders of life are equally 
Enjoined on .the householder and require little aid, and 
that an option in respect of the householder's order is 
unreasonable-; this is unsound, because of the blessing 
received in' prOvibds births. As for the argument fbundu 
ed on the 'great! effort of the' Sruf is, this is ^nd fault ; 

because-, im the shape of - etcq -and 

5TOTOac7i'an/u;etc.,‘though performed in a previous birth, 
are capable of producing knowledge. This is why some 
are seen to be-; from birth, free from worldly enjoyment ; 
while others attached to karma oxh not free 'from it and 
afO hater's of knowledge. Therefore, to those who have 
bOcome free from worldly attachment by reason of good 
deeds in a previous existence, a different order Alone is 
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desirable. Since the fruits of Zxtmct, progeny, lieayen, 
-the Brdhminic splendour etc., are innumerable .and 
since men have innumerable desires in respect pf 
them, it is only appropriate that the 8nitis should be 
so studiously careful about them ; because, desires for 
blessing are manifold : “ This shall- be for me, this shall 
be for me,” and because they are the means. For, we 
said that karma is a means , to the acquisition of know- 
ledge. Jt is with regard to the means that great pains 
-ought to be taken, not with regard to the end. 

If it be said that no other effort is necessary, since 
knowledge results from karma and that because know- 
ledge is obtainable by the destruction of the obstacles 
presented by previously incurred sins, a separate 
-attempt such as hearing Upanishad etc., is unnecessary; 
we say that it is not so, because it is not an invariable 
rule. There is no invariable rule that knowledge 
accrues only from the destruction of the obstacles and 
not by the grace of God, or penance or meditation etc ; 
because harmlessness, Brahmacharija etc., are helps to 
knowledge ; and hearing, thinking and meditation are 
directly its causes. Thus, the other Asramas also have 
been established. It is therefore settled that all are 
entitled to acquire knowledge and that the supreme 
good results from knowledge unaided. 

By ‘ Sannomitra etc.,’ peace w^as invoked, to remove 
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Here eads the Twelfth Chapter. 



THE BRAHMANANDA VALLIl. 

CHAPTER I. 

^k\ I I ^gr i m 

\ m i ^rt ^if%: ^t- 

F^: ^IT%: II ^fr ^r^^T3jlT% \ ^WgtRT I 
fI?TJFP=cT 5t^ I #T pT?Ti TO I HTS. 

f ^ TT^rr^RF^^ I ^^OTT I TOi^r 

TO 5^^?r: I ^rrcRr^ifi^; ) I r 

I ^f^s^rr ^mm', i I sr^n- 

cT)5^: 1 g- 5rr tST'sr ^WSTO^IT: I f^: j 

W- I TOg=^5C: I 1 5 ^ TOSn. 

II \ II 

May it (the knowledge of Brahman) protect us both. 
May it make us both enjoy. May we together acquire 
the capacitj*. for knowledge. May our study be- 
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brilliant. May w'e not hate each other. Om ! Peace! 
Peace ! Peace ! 

The knovver of Brahman attains the highest. 
In that sense is the following hj^mn recited. ' Brah- 
man is Existence, Knowledge and Infinity. He who 
knows It placed in the.innermost recess, the transcend- 
ent Alidsa, ParamdMso. realises all his desires with the 
■Omnicient Brahma, n.^ Prom such, this Atma,n, was born 
the Ahdsa ; from Akdsa, Vdyu ; from Vdyu, Eire ; 
from Fire, Water,* from Water, Barth j from Earth,. the 
herbs ; from herbs, food. And man from E'ood, And 
this man is made of the essence of food. Of that riian, 
this is the head. Thjs is the right hatid. This: is the left 
ihand.. This is his body. This is the tail-like prop. 
In the same sense is this hymn. 

(Jom.r— May it protect us both ; both pupil and pre- 
ceptor, May it make us both enjoy. May w*e, both 
acquire the strength which produces knowledge 
etc. May the study of our luminous selves be well 
studied, i.e., make us fit to understand the impoffc 
of.wliat we study. May W'e not hate. This invo- 
cation is to pacify any enmity arising from any fault 
committed from carelessness- by the pupil or the pre- 
ceptor in the course of . acquiring knowledge. May 
we not hate each other. The three-fold repetition 
of the . \vord / peape * has, . been. ^ already explained , 
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This invocation' of peace is to remove obstacles to the 
acquisition of knowledge to be explained. The acqui- 
sition without any obstacle; of the knowledge of the 
Atman is wished for, because supreme glory depends 
upon it: Meditation, the subject of the Samhita; which 
d;oes not clash with Karma was first explained. Then 
the knowledge of the conditioned Atman is explained 
through the Viidhritls. which results in self-relization. 
Since by these it is impossible to completely destroy the 
root of worldly existence (iSawisam), the teaching of 
the knowledge of Atman which has shaken off all 
limitations with the object of removing that ignorance 
which is the seed of all miseries is begun. ‘-The knowei* 
of Brahman reaches the highest etc. The utility of 
this knowledge Brahman is the destruction of 
ignorance,' and consequently the complete cessation of 
iSamsdra. It will be said later on : ‘‘ The wise man 

fears nothing.” And it is inconsistent that one should 
obtain fearlessness and glory so long as there is in him 
the seed of worldly existence. Also he is not affected 
either by virtue or vice, or by what has been done or 
what has not been .done: From this, we see that there 
is complete cessation of worldly existence from the 
acquisition of the knowledge of Brahman, the Atman 
of all. He himself says what fruit it hears., In 
order to make us understand its relation and utility. 
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it is sjud in the very bipfintiing that the knower oH Brah- 
mfm attains the highest. For, a man attempts to hear, 
learn and commit to memory and practise knowledge, 
only when its relation and utility are known. The result 
of knowledge couimences with hearing, etc., as it is clear 
from the other texts: “ ] t ought to be heard,’ “It ought to 
be thought over,” “ It ought to be meditated upon.” ^J’he 
knower of Brahman to be defined hereafter , — Brahman 
because the biggest — obtains Brahman than whom there 
is none greater. For, it cannot be that one reaches other 
than what one knows. And the other text clearly 
shows that the knower of j5ra/4n^a^^ reaches the 5raA- 
man alone. He who knows that supreme Brahman 
becomes BnOi-man himself etc. 

It will be said that BrcJvman is Omnipresent, the 
Atman of all. Therefore Brahman cannot be attained 
because attaining is said to be of one by another, of 
■one limited by another limited. Therefore it is not 
right that Brahm in which is unlimited and is 'the 
Atman of all, should be- attained, as if it were limited 
and not all. This is no fault. How ? Because the 
■attaining and not attaining of Brahma^i requires percep- 
‘tion and non-perception ‘ Brahm m). Though ' the 
individual soul is truly one with the supreme, one 
who. sees only the Aiman made of the elements, extei*- 
na), limited, made of food etc,, and -whose mind is fixed 
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in sucli an idea, thinks that; he is not different 
from tlie An)tamajia etc,, (which are nob Ainidn), be- 
cause he mistakes the food-formed external Anna- 
maya etc,, for the Atman, b\^ reason ot his ignor- 
ance in nob seeing the true Brahmanic nature of 
Self — exactly as a man fails to see, though near, the 
existence of himself, which completes the number, 
when closely engaged in counting the persons external 
to himself. Thus it may be tha.t Brnkma/i, though it is 
the itself, is not reached by ignorance. There- 

fore, it is right that Brahman should be reached by one 
who hadnot reached^TO^w'ift by reason of hi3(previous) 
ignorance when he is taught by the Veda and sees the 
Brahman, the Atman of all, to be his own Atman — ^exactly 
as a man who fails by his ignorance to realise his own 
self which completes the number, subsequently realizes 
it by his knowledge when reminded of himself by some- 
body. The sentence “ The knower of the Atman reaches 
the highest ’V is a brief statement of the 
meaning of the whole VallL The use of this know- 
ledge of Brahman, that a knower of Brahman obtains 
the highest — is here mentioned in order to determine the 
intrinsic nature ■ of Brahman (who has been briefly 
defined by the sentence ‘ the knower of Brahman 
reaches the highest and whose nature has not 
yet been determined) by a definition which is 
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capable of defcermiuing'. his true nature as distinguished 
from everything . else ; and in order that Brahman 
which will hereafter be defined and which is now known 
only generally,: may be specilically known as being the- 
individual soul itself' and not different from it. This 
Bik In that same sense this was recited” is 
recited in order to show that the becoming one with the- 
the All is nothing else but becoming Bralman, beyond 
all the attributes, of ^'amsd'm.' . 

. “Saiytm Gndnam Ana, ntaon Brahman.'' Bra/man is ex- 
istence, Knowledge and Infinity. This sentence exhausts 
the definition oi BraJanan. The three words ‘ Satjitmi * 
etc., are the qualifying adjuncts of the qualified noun 
Brahman. As Brahman is what is to be known, it 
is Viseshyi, In consequence, of this relationship 
Viseshana and Viseshya (the qualifying adj unct and the 
qualified noun), the three adjuncts Batyam etc., in the 
singular number, are in the same case relation. Bralir 
man qualified by these three adjuncts, Satyam, etc., is 
discriminated from other Viseshyns (things having 
attributes). It is only when it is discriminated from 
others that it can be known, as the lotus is known in 
the world as blue . and sweet-scented. It may be said 
that the thing qualified is distinguished (from the rest) 
by additional qualifications, as the blue and the red 
iotuS. When there are .many things of the same class- 


\VITH*SftI SANKARA'S COMMENTARY. 


12 ^ 


having various attributes, then, has any of these quali- 
; hcations a meaning and not when the thing qualified 

I is the only one of its class j for, in this latter case 

I there is no necessity for any limitation, as in 

‘ ‘this is the one sun;’ so here; there is only 

! one Brahmaoi a.x\d there is no other Ura/wncm from 

which it can be distinguished, as the blue lotus is 
distinguished from other lotuses. This argument is 
unsound. The objection cannot hold as the adjuncts 
are intended to define and not to qualify. If it be asked 
why the adjuncts are intended to define rather than to 
qualify, and what dilference there is between the 
relation of the qualifying and the qualified, and that of 
the defining and the defined, we answer thus. The 
qualifying adjuncts serve to distinguish the qualified 
thing, from all others of the same species ; the defining 
adjuncts, on the other hand, serve to distinguish the 
defined, from the whole world ; and we say that this 
sentence is intended to serve as a definition, as the 
sentence, ‘ Akdfia is that which gives space.’ The 
words ‘ Satyam^ etc., are inter unconnected ; for, 
every one is synonymous with the defined. Therefore 
only, each of these adjuncts, being independent of the 
others, is directly connected with the word Brahman, 
as Satyam Brahman, Gndnam Brahman, and Antantam 
Brahman. ' 
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Now, for the meaning of the word Saf //am. That, 
whose form, by which it is cognised, does not change, 
is Scdyam. That, whose form, by which it is deter- 
mined, changes, is Anrilam or false. Therefore, change- 
ability is falsehood. All names are indicative of 
changes in the same substance, and though many 
things made of clay are differently named, their one 
common substance is clay. Hence, it is determined 
that being is Reality. Therefore the expression Satnam 
Brahman shows that Brahman is not liable to change. 
Therefore, Brahman becomes the cause ; and as it is 
the cause, it is also the agent, because it is the real 
substance. It is also devoid of intelligence, like clay. 

To meet these objections it is said that Brahman is 
knowledge (Gndnam Brahman). The word Gndnam 
means memory, intelligence. It means ‘ knowledge ’ 
and not ‘ having knowledge ; ’ for, it is an adjunct of 
theworA Brahman, along with Satyam&nA Anantam ; 
for, being real and being infinite are not consistentr 
with ‘ having knowledge.’ Liable to changes as being 
the knower, it cannot be real and infinite. It is well 
known that that is infinite which cannot be divided 
"from anything else; and if it is the knower, it is 
divided from knowledge and the knowable and cannot 
be infinite. 

The 8ruii says that where one finds nothing else, and 
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knows nothing else (but the Self), that is the Infinite ; 
and w'here he knows anything else, that is the finite ; and 
it is objected that thedenial of anything else to be known 
means by implication that he know's the Atvncm 
or Self. This objection is unsound ; the sentence 
serves mainly as a definition of Bhuma. Re- 
cognising the principle that one sees an object, only 
when it exists distinctly from him, Bhuma is defined, as 
that where no such object exists. The purpose for 
which the word anyn is used is to deny the existence of 
the object believed to exist and not to postulate the 
Self as an object of knowledge. As one’s Self is not 
distinct from himself it cannot be the knower, and if 
it is the knowable there can be no knower; for, it is en- 
joined as the knowable. If it be suggested however 
that the Self can both be the knower and the knowable, 
we say it cannot be, as it is altogether indivisible ; for, 
it is well known that what is not composed of parte 
cannot be the knower and the knowable at the same 
time. Besides, if the Atman of the Self be know'abl© 
like a pot, the instruction to know it is useless ; for, 
an instruction to know a well-known thing like a 
pot, is meaningless. Therefore, if it is the knower, it 
cannot be real and infinite. Nor can it be at least real, 
if it can be described as * having knowledge ’ etc. Bub 
another 8ruU says that it is real. Therefore, as the 
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word Ondnam is used as a co-adjunct with the words 
Satyam &ndi Anantam^ it means knowledge. The ex- 
pression Gridtiam Brahman is used to show that Brah-- 
man is neither a cause nor an agent, and that it is not 
an unthinking matter like clay. When we say that 
Brahman Gndnam, it means it is not infinite; for, we find 
that all worldly knowledge is finite. To meet this ob- 
jection it is said that Brahman is Anantam or infinite. 

But it may be argued that as the words Satyam etc.,, 
are used only as mere negations oi falsehood etc., and 
as Brahman whose adjuncts they are, is not well 
known like a lotus, the whole sentence is entirely 
meaningless like the following: “Having bathed in 
the waters of the mirage, crowned with a garland of sky- 
liowers, this son of the barren woman is going, armed 
with a bow made of a hare’s horn; ” for, it is a defini- 
tion, We have already stated that the words 8atyam 
etc., though qualifying adjuncts, are intended to define 
Brahman. Where nothing is to be defined, the defini- 
tion is aim-less* Therefore, as this is to serve as a 
definition, we believe it is not meaningless, and 
even though these are merely adjuncts, the words 
Satyam etc., retain their original meaning ; for, it is 
only where Satyam etc., have no meaning whatever 
that they cannot limit what they qualify j but if these 
words retain their own meaning, they serve the purpose- 
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of distinguishing Bra)iman from other definable 
things possessing attributes inconsistent with their 
import. Besides, the word Brahman has itself a 
meaning, and the %vord Ananiam becomes its quali- 
fjdng agent b}’’ denying it an end. The words Satyam 
a.nd Gndnavn become qualifying adjuncts by virtiie of 
their own signification. In the Sruii which begins 
with ‘ from him, or from this Atman' seeing that the 
word Atman is used to denote Brahman, it is clear that 
■Self is identical with Brahman. This is also clear from 
the Sruti which says : ‘ He. realises the Atman or Self 
which is all joy.’ That Brahman is the Atman or the 
Self is also clear from the Sruti which says ‘ Having* 
created it (the Universe) he entered it,’ which proves 
th&t Brahman in the form of jiva or individual soul 
• enters irito embodied existence. Therefore, the Self or 
the knower is Brahman. If this be so, Brahman being- 
the Self becomes the possessor of knowledge. It , is 
commonly' said that the Self is known and from th€> 
Sruti, possession of knowledge may be presumed ;to be 
predicated of Brahman. ■ Therefore, it may* .- be argued 
that Brahman cannot be.knowledge’ or infinity: ■ Hven 
supposing that the word Gnanam means only knowledge^ 
the objection still remains th&tBrahman is impermanent 
and dependent. This objection is unsound. Fpr, with- 
out implying any changij in the. essence; vve call it bjr 
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courtesy' an agent. The essence of Stman is intelli" 
gence. It cannot exist in separation from it. Therefore, . it 
is permanent. The sense-impressions of sound and form 
due to conditioned intelligence resulting in the percep- 
tion of external objects through the medium of the 
sensory organs, such as the eye, are, though presented 
as knowable objects, already . comprehended in our 
knowledge. Therefore, these impressions, which have- 
their origin in knowledge and which are denoted by 
the word Vijndna are the essential qualities of the- 
Atman 01' the Self. Some ignorant men construe them 
as modifications of the Atman. But the knowledge of 
Brahman] like the light of the sun and heat of the fire- 
is the inseparable essence of Brahman ; it needs not 
any other causes, for it is external by nature. As it is* 
subject to no conditions of time or space, as it is the- 
cause of time and ether, and as it is unsurpassabl.v 
subtle, there is no other knowable by it, subtle, separ- 
ately existing, removed from it, either that was 
or that is, or that is to be. Therefore, 
man is Omniscient. Thus runs the Smti : “ Having 
neither hands nor feet, he is swift and is able to grasp. 
He sees, though without eyes; and hears, though with- 
out ears. He knows what can be known ; but there- 
is none that knows Him and Him they call the First 
Oreat Purusha.” The knower has no distinct existence- 
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apart from knowledge; for, he has no end. The Syufi 
also says that there is nothing else but the knower. 
Therefore, Brahman, though his essence be knowledge, 
can well be eternal, as he is not distinct from the knower, 
aud as he has no cause. Therefore, the word Gnanant 
does not mean ‘ knowing ’, for it is nob in the nature 
of an act ; and hence also it does nob mean ‘having 
knowledge.’ Therefore, it is that though Brah- 
man (knowledge^ ■ is not denoted by the word 
Qtidnam, it is indicated or connoted by that word, 
which denotes the semblance of knowledge, a 
quality of the conditioned intelligence ; for, it has no 
attributes of kind etc., whose possession is necessary to 
make a verbal description of it possible. Similarly, it 
is not denoted by the word Satyam ] for, Brahmaiiia in 
its nature unlimited by any conditions, and the word 
* Brahman’ is only connoted by the vforA Satyam, a 
word commonly used to denote the existence of external 
objects. It cannot be that the wmrd Brahman is denot- 
ed by the words Satyam etc. Therefore the words 

Satyam etc,, by virtue of their collocation, control and 

are controlled by one another in their individual signi- 
fications, serve bo differentiate the Brahman from what 
they individually denote, and combine to define Brah- 
man, It is therefore settled that Brahman is indescrib- 
able, as pointed out in the Brutis ‘ not having reached 
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whom, all speech and thought return ’ and that ex- 
pressions regarding Brahman are not to be construed 
like expressions regarding the blue lotus. 

He who knows Brahman above described as being- 
within the cavity. Guhd, (cavity) comes from (rw/i- to 
cover and means ‘intelligence,’ because in it are hidden 
the. three categories of knowledge, the knowable and 
the knower ; or because in it are hidden botJi the ends 
of life, enjoyment and liberation. In that highest 
Ahdsa, named Avydkritama'iid^ \v\nch is in the mi nd-— it 
must be AvydlrHa — because the highest Ahdsn has been 
used in connection with Akshara. “ That is the highest 
Ahdsa. In this imperishable, O G4rgi, stands that 
Ahdsa Or we may take Guha in apposition with 
Ahdsa and construe “ the cavity of the Avydhrita 
Ahdsa.” In this cavity are hidden all the substances 
in all time because it is the cause and it is exceed- 
ingly subtle. Brahman is placed within this cavity. 
It is but right that the Ahdsa wdthin the heart is the 
highest Ahasa^ because that Ahdsa has been men-? 
tioned ns the accessory to knowledge and medita- 
tion. The excellence of the Ahdsa within the heart is 
well known from the text : “ The Ahdsa without the 
P'lirusha., and the Ahdsa within the Puritshd. is. the Ahdsa 
within the heart.” In that Ahdsa within the heart is 
the intelligence in which Brahman is lodged, i.e., by 
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whose function the Brahman is clearly realised ; 
since Brahman which is everywhere and which is nob 
distinct from anything else, cannot be connected with 
limited space or time. He goes on bo say what he who 
knows Brahman thus attains. He enjoys, i.e., realises 
all his desires without exception. Does he enjoy in 
•order, progeny, heaven, etc., like the rest? He says ‘no.’ 
He enjoys at the same moment all the enjoyments with 
one knowledge which is external, as the light of the 
sun, which is nob distinct from the supreme Brahman 
and which we described above as being Existence, Know- 
ledge and Infinity. This is expressed by ‘ together with 
BrahmanP The knower becoming Brahman enjoys in 
the form of Brahman all enjoyments at the same time; nob 
like the world which enjoys in the changeful bodily form 
of this shadowy existence — shadowy like the image of the 
sun in water — desired objects requiring causes like vir- 
tue etc., and dependent on the senses, eye, etc. How 
else ? The meaning is that he enjoys all his desires re<- 
quiring for their realisation no performance of duty and 
the activity of the senses,, eye, etc., in the form of the 
eternal Brahman, Omniscient, Omnipresent, the Atman 
of all. . .With Brah'ptari] who is wise, who knows alb 
Wisdom is Omniscience. The meaning is that he en-r 
joys with the Omniscient Brahman^, The particle iti 
is to show that the mantra ends' there. , , * 
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: The meaning of the whole Yidli has been apho- 
rised in the sentence of the Brahmana, The knowei- 
of Brahman reaches the highest.” That aphorism 
has been conciselj^ explained in the mantra. In order 
toexplainitsraeauingatlengthjtherestof thetext,a com- 
mentary as it were on the previous text, is commenced 
beginning with “ From tliis Brahman above-described 
etc. In the beginning of the mantra it was said that 
Brahman is Existence, Knowledge and Infinity. Now he' 
goes to say how Brahman is Existence, Knowledge and 
Infinity. Here Infinity is three-fold, infinity in space, in 
time, and in substance. For example, Ahasa is infinite 
in space, for it has no limit in space. But in time and sub- 
stance, Akasa ia not infinite. Why ? Because it is an 
effect. But Brahman is not thus like Akasa, limited in 
time, because it is no effect. For, it is only that which has 
a cause that is limitedin time. But Brahman has nocause- 
and is therefore unlimited in time. Similarly in substance. 
How is it unlimited in substance ? Because, it is not 
different from anything else. It is the existence of a. 
thing different from another that limits this latter thing. 
Where there is the cognisance of a different thing, there 
we turn away from that thing. When we turn away 
from a thing, there is the end of that thing, since the 
cognisance of a cow turns away from a horse, the class- 
*cow' is limited by the class ‘ horse.’ So it has an end. 
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- That end is seen in difierent things. But Jh'ahnmi 
has no such distinction. Therefore, it is infinity even 
in substance. If it is asked ‘ how then is Brahman not 
different from anything else ?’ We answer, because it 
is the cause of everything. For, Brahman is the cause- 
of all things, time, space, etc. But it cannot be said that 
because there is an efiect. Brahman (the cause ) is not 
infinite in substance ; because, the thing which is the- 
efiect is untrue ; because, really there is no effect distinct 
from the cause, so as to turn away the mind from it (the 
cause). “ All change is mere word and is but a name. 
That it is clay is the only truth. 8at is the only truth.”' 
Therefore since it is the cause .of space etc., it is unlimit- 
ed in space. It is well known that Aji-dsa is unlimited 
in apace, and Brahman is its cause. Therefore LVa/imm;. 
is unlimited in space. Because, nothing which is every- 
where is seen in the world to be produced by athingwhich 
is not everywhere. Hence it is unlimited in space, it is. 
unlimited in time, because it is not the effect of a 
cause ; and it is unlimited in substance because there- 
is nothing distinct from it. Hence also is it “ Pre-emi- 
nentTruth,*’ 

By the word ‘ Tasmdi ’ the Brahman which was- 
concisely defined in the text is referred to. The term 
‘ from this ’ means " from it as defined by the Mantra, 
From the Brahman who was first briefly defined in the- 
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sentence of the and who was afterwards defin- 

ed by the sentence of the Mantra — from the Brahman 
who is the denotation of the word ‘ Atman.^ Brahman 
is Atman as shown by the text ; “ That is the Atman 

of all. That is existence. That is Atman.^’ From that 
Brahman above explained, w'ho is Atman, was born 
the Akam, Almsa being that whose attribute is sound 
and which makes i-oom for all things having a form. 
Prom that xihasa, w-ith the two attri- 

butes ‘ touch ’ which is its own, and ‘ sound ’ which is 
■the quality of its cause, Alcdsa; ‘was born ’is under- 
stood. From Fdyw, came Fire, with three attributes 
‘ Form ’ which is its own, and the prior two, ‘ touch ’ 
and ‘ sound.’ From Fire, came Water with the four attri- 
butes of ‘taste’ which is its own and the prior three, 

‘ form ' ‘ touch ’ and ‘ sound.’ And ‘Earth’ from Water 
with the attributes of ‘ .smell’ its own, and the prior four, 
'taste, form, touch and sound. Herbs came from earth ; 
food from herbs; and' Barmha with limbs, head etc., from 
food ! which has assumed the form of semen virile. 
And such Pnrnslia is a modification of the 
essence of food. Since the semen which is made of the 
energy of all the limbs of the body has the human 
shape, that wdiich is born of it has also the form of a 
Pnrusha, as we see in all species the offspring inevit- 
ably take the form of the parent. Why should the 
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human kind alone be taken when all living beings are- 
without exception,, modifications of food and of the- 
iine of Brahman? Because of his pre-eminence. What 
is his pre-eminence ? Because man alone is entitled to 
perform Karma and acquire knowledge. The Pimisha 
alone is able, has desires and is authorised ; and he who 
is able, has desires and knows is alone entitled to per- 
form Karma and acquire knowledge. Another text 
also says : “ The Atman is expanded only in man. He 
is most endowed with intelligence. He speaks what is> 
known. He sees what is known. He knows what is to 
come. He sees the visible and the invisible w'orlds. He- 
desires to obtain immortality by appropriate means. 
Thus endowed is man.” But with the other animals, 
eating and drinking alone constitute their sphere of 
knowledge. This Ptirusha is desirous of approaching 
the innermost by knowledge. Thinking that 

his intelligence which regards particular external forma- 
as Atma7i which they are not, cannot be enabled at 
once to turn upon the innermost Atman and to rest 
upon the unconditioned, without the aid of conditions, 
the fiction of a visible body is assumed for the pur- 
pose of leading the Ptirusha to the knowledge of 
the Atman, as in the instance of the moon hidden be- 
neath the branch of a tree. Of him this is the head. 
Of this PwrMs/itt who is made of the essence of food,. 
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this is the head. Since in the sheaths made of Prana. 
■etc., that which is not he.ad is mentioned as being the 
head, it is said ^*This alone is the head” that there may be 
no room for a similar construction. Similar construc- 
tion in respect of the words ‘ side ’ etc. This is the 
right hand— the Southern side of the man facing east. 
"'Phis is the left hand — the Northern side. This is the 
middle portion of the bod\^- — the Atman of the limbs, 
from the text “ The middle of the limbs is AtmanP 
This — the limb below the navel — is the tail-like lower 
half. Pratishthaia that by which he is supported (the 
lower half). It is tail-like, because it hangs like a cow’s 
tail. Exactly, in this manner, the coming sheaths made 
of Prana etc., ought to be figuratively understood, even 
as the molten copper poured into a crucible. In that 
sense, is said this passage ; that is, in that very sense 
'expressed in the Brilhmana expounding the soul as 
made of food, this verse or hymn is used. 

Here ends the First Chapter. 
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Everything that rests on this earth, moveable or im- 
meveable, is produced from food. Then they live by- 
food. And in the end they are absorbed in food. Food 
is the eldest born among the beings. Therefore, is it 
said to be the medicament for all. All those wha 
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worship food as Brahman obtain food. Food is the first,, 
of all living things. It is therefore said to be mediciue- 
fbr all. From food the beings are bom ; and being 
born they grow by food. Food is eaten by the beings- 
and also eats them. Therefore, is it called Anna. Other 
than that (soul) made of the essence of food, there 
is an inner soul made of Frdiia. With it this is filled. 
This (Franamaya) is exactly of the form of the Purusha. 
This is of the form of the Furiisha exactly after the shape- 
of that (^Annamatja). Of that, Frdiia is the head, 
Fvd?ta is theriglit side. A'jmia is the leftside. The 
XMsa is the trunk. The earth is the tail-like prop. In 
that sense is said this hymn. 

Goon . — ’ Aovnat^ means from fond whicli has been 
converted into (an essential fluid of the body). 

The particle vai is to help the memory. The moveables- 
and the immoveables are produced. All without any 
limitation which rest on the earth are produced from that 
very food. Even afterwards: they live by food, that is, 
preserve their lives, grow. Then, it is thi.s food 
they go towards. The word wpi here means ‘ towards. 
The meaning is they are absorbed by food. In the 
end, that is, at the close of the growth which is indi- 
cated by life. Why Aoitiam^ Because it is the‘first born 
among the beings. Food is the cause of other beings 
made of food. 3-herefore all beings originate in food. 
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live in food and are absorbed in food. This being so, 
it is said to be a medicament for all, which can cool 
the body and alleviate the thirst of all beings. 

The fruit of knowing food as Brahman is then men- 
tioned. They obtain all food. Who? Those who 
meditate on food as Brahman, as prescribed. How ? 
Thus — I am born from food. My soul is food and I 
am finally absorbed into food. Thus food is Brah-^ 
man. How then is the meditation of food as the soul 
productive of all food to the meditator? It is thus 
answered. Food is the eldest of the beings ; for it was 
born before all other beings. Hence it is said to be a 
medicament for all. Therefore it is right that one who 
meditates on all food as the Atman should obtain all 
food. The repetition From food the beings are 
born; and being bora they grow by food,” — this repe- 
tition is for summing up. The etymology of the word 
is now mentioned. Food is eaten by the beings and 
itself eats them. Therefore since it is eaten and eats, 
Anna is so called. The particle iti is to show the close 
of the first sheath. The s6sira which wishes to show 
with the help of knowledge that the individual soul is 
Brahman which is within and beyond- the five souls 
beginning with - that made of food and ending with 
that made of joy, goes on to e^ctraot the kernel within, 
by divesting it of the five sheaths formed by ignorance, 

10 
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just as we should remove the many chaff-coverings 
from a hodrava grain. “ Prom such, the soul made of 
the essence of food,” etc., different from tlvis soul 
above described, there is an inner .d^mujimade of Frdim 
— also falsely imagined like the body to be the Atman. 
FrcmaiQ vaiju. Pranamaija made of 'mz/w. The soul 
made of food is full of the. soul made of adt/u, jnst as 
bellows are full of air. Tlie soul made oi fvdiju is of the 
form of man with head, hands etc. Is it so of itself? 
The answer is ‘ no.’ It is well known that the soul made 
of the essence of food, is of the human form. The soul 
made of vdyn is of the fortn of man, after the shape of 
that made of food, just as the .image formed by 
pouring (the melted metal) into the crucible. It is not 
of that form by itself. Thus the form of each inner 
one is the human form, after the form of the outer 
one ; and each outer one is ful.l of that which is within. 
If it is asked ‘how then is it of the human form,’ this is 
the answer. Of this soul made of vayu. Prana the gas 
expired through the mouth and nose .is made to be 
the head, on the strength of this hymn, .The sides etc., 
are also, fancied on the strength of the text. Vydna, 
the gas which: pervades through the whole body, 
is the right side. Apdna is the left side. A gas in A/cdsa 
with a peculiar function called Samdna is ’ the -trunk. 
It is said to bef the trunk in relation to the other gases 
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•fii’ound, because it is in their midst. It is well known 
fia the Vedas that the middle is Atman. “ Atman is in 
‘the middle of these limbs.” The earth is the sup- 
porting tail. The Barth is the deity presiding over 
the earth, the suppoi’ter of the life of the body, because 
it is the cause of its existence. Because another text 
says. “This (Barth) supporting the Aimna of the 
man”. Otherwise, by the action of the Uddna, man 
will have to go up or by his weight the body will have 
ito fall down. Therefore, the earth is the supporting 
tail of the soul made of Prana. To the same effect in 
the matter of the soul made oPPrdna is said this hymn. 


Here ends the Second Chapter. 
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The Gods live after the Prmia ; as also those that 
are men and beasts. Prana is the Hfe of beings. There- 
fore is it said to be the life of all. They obtain the 
whole life, who meditate on Prana as Pvahman. Prana 
is the life of beings. ' Therefore is it said to be the life 
of all. Of that former (Annamaydtma), this {Prdnama- 
ydtma) produced in the body is the soul. Different 
from such, this soul made of Prana, there is an inner 
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:«oul made of mind. With that soul made of mind, this 
f(the Prctnamaya) is full. The above said is of the 
•same form as man. This is of the form of man after 
the human shape of that (Prdnamaya). Of it, Yajus 
is the head. Bih is the right side. Sdman is the 
left side. The Brahmana is the trunk. Atha.rv 7iyirag 
is the supporting tail. To that effect is said this hymn. 

Gom. — The Gods live after Prana. The Gods, Fire 
and others live — do the act of breathing, act by 
breathing— after Prana which is of the nature of air 
and which has the power of breathing, that is, be- 
coming themselves Prana. Or, since the chapter deals 
■with the soul, the Devas, that is, the senses, are endowed 
with life, by the life of Prana. Similarly, men and 
beasts are endowed with life only by breathing. Hence, 
it is that the animals are possessed of AOinan, not alone 
by the conditioned Atman formed of food. How else? 
Men and others are possessed of Atman also by the in- 
ner soul made of Prana wliich is common to 
and pervades bodies. All the animals ar^ similarly 
endowed with soul also by the other subtle souls 
beginning with that made of mind and ending with 
that made of joj^ each of which pervades the. previous 
ones, which are made of the elements A.hdsa etc., and 
which exist only by ignorance. Sira ilavly, they are pos- 
sessed of soul by that self-existing, eternal, phangeless 
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Mmlhtrtctn who is everywhere, the cause of etc;,, 

who is Existence, Knowledge and Infinity and who is 
beyond the five sheaths. It is said in effect that He 
alone is in truth Atman. It was said that the Gods- 
live after Prdna. The reason is mentioned. Because,. 
Prmm is the life of all beings as shown by another 
text : “ as long as Fraiia ' is in this body— so 
long is life.’’ Therefore is it the life of all. 8arvd-' 
yiisham is only Sarvdyuk. It is well known that 
death results when the breath goes out. In the world 
it is well known that Pwaa is the life of all. Those 
who leaving the external peculiar Amiamaydimmh: 
meditate upon the inner general Prdnamaydtmcm as- 
Brahman, thus : “ I am- Prdna. — 1 am the Afma'n o^ alb 
because I am the cause of life.” Those who meditate 
thus obtain the whole life, that is, do noc die premature- 
ly. The fight meaning of ‘ the whole life ’ is a hun- 
dred years, because it is well known (to be so) in- 
the Veda. What is the reason ? Because Prdna is the^ 
life of beings. Therefore is it said to be the life of all- 
etc. ‘‘ Because Prdna etc.,’’ is repeated in order to- 
indicate the utility of knowledge, that wdioever 
meditates on Brahman as possessed of certain attributes 
himself becomes the possessor of such attributes. Of 
that the prior one, made of food, that which was born 
of thelbody made of food is the- Afnimi Which is it 
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That' wliicli is- made of Prana. ‘Different from such 
this Atman made of Prana etc.’ The meaning of this 
we have already ‘given. Another and inner Atman is 
that made of mind. Manas or mind is that inner sense 
which is the s'eah'of volition etc., made of that, as that 
of food. This Manomayatman is the soul within 
that which is' made of Prana. Of it, Yajus is the head. 
Yaj'us a, peculiar Itind of hymn with no limitation 
as to the letters or feet or end, -The word Yajzis 
denotes all similar compositions. That is the head be- 
cause of its superiority. And superiority consists in 
immediate help rendered in the sacrifice. The obla- 
tions are offered with Yajns hymns and the voice- of 
Scaha. Everywhere the head etc., are fictions based on 
the- text. Yfyas is the name for that product of the 
mind arrived at thi'ough the senses, the ear etc., which 
relates to and is the result of thinking and meditating 
on the organ of utterance, kind of efiort, sounds intona- 
tion, letter, word and sentence. Thus as to jS'i/c and 
thus also as to Sdman. If thus mantra is the name 
for a function of the mind, that function may he re- 
peated, and thus the repetition of the prayer mentally' 
becomes possible. Otherwise, not being- an act of 
the mind it cannot be repeated in the mind, just as 
a pot cannot be, and uttering- prayers mentally is 
impossible. And the repetition of hymns or mantras- 
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is prescribed on many occasions. It cannot be 
said that the manira is repeated by repeating the act 
of memory, in the matter of the letters of the word 5 
because, the primary meaning has to be abandoned. 
We hear of the repetition of Riles “Thrice recite the 
first liilc and thrice the last.” There, since the Riles 
cannot be repeated if we repeat the act of memory in 
relation to the Rile, the primary meaning of the injunc- 
tion to repeat the Rile in “ Thrice recite tlie first 
Rile ” havS to be abandoned. The hymns represent the 
knowledge of the Atman denoted by the word 
Yajus, which depends upon the activity of the mind 
and is limited by the limitations of its functions, which 
is the vitality of the and which has neither 

beginning nor end. Thus, the establishment of the 
propriety of Vedas being eternal ; otherwise, if it were 
an object of the senses, it will become transitory like 
form etc., and this is not proper. “ Where all the 
Vedas become one, that is the Atwm made of mind.” 
This text, which speaks of the oneness of the Veda 
with the eternal Atman is reasonable only, if the Rik 
and others are eternal. The hymn also says, “ The 
Riles are in that excellent imperishable Aledsa in which 
all the Devas are lying.” Adesa, command, here denotes 
Brdhmana (a division of the. Fedas) because it commands 
all that should be commanded. The mantras and 
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BrAhmaim as seen by the seer Athanklngiras, is the sup- 
porting tail, because they deal mainly with the perforra- 
ances intended to produce strength, such as the 
•ceremonies invoking peace, strength etc. In that sense 
is this text regarding the Manomayatman, 

tJTI I ^ mfcl I m- 
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He who knows the Brahmans bliss, from which 
words as well as mind turn powerless, fears nothing. 
This mind is the embodied soul of the former. Different 
from that made of mind is another inner soul made of 
knowledge. By that, this is filled. It has, the shape 
of man, according to the shape of man of the former.. 
Faith verily is its head. Justice is the right side. 
'Truth is the left side. Concentration is the trunk. 
Mahah is the supporting tail. To ths^t . effect . is said 
this hymn. 
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Com. — “ Whence words and mind turn not, haring 
reached ” etc. This Alonan is of the body of that 
made of mind. Sdrira is born of the body, i.e.r 
made of Frdna. Which ? This, which is formed of 
mind. “ From such, this etc."’ to be understood as 
before. Another soul made of knowledge within that, 
which is made of mind. The Atman made of mind 
was said to be Veda in its nature. Knowledge, an as- 
certainment. of the meaning of the Vedas is an attri- 
bute of tile mind indicated by determination. The 
Atman made of ascertained knowledge and accurate' 
perception , is ■ Fi/vidiiamai/a Atman. The sacrifices 
and others are performed onlj'' where previously there 
exists a correct knowledge. That knowledge is the- 
cause of sacrifices will be shown in the coming hymn... 
He alone has faith in the ceremonies to be performed 
who has well ascertained knowledge. Therefore, faith is 
likened to the head as being pre-eminent in all Karmas. 
Eiia and Satifa we have already explained. Yoga, 
concentration is likened to the trunk. For it is in him 
who has self-possession and concentration that faith' 
and others become fit for the production of knowledge. 
Therefore concentration is said to be the trunk of the- 
body made of knowledge. Maliahia the supporting tail. 
Mcdiah is the great principle that was first born accor- 
■ding to the other text; “The great spirit that was.- 
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first l)orn etc.” Tail, because it is the cause of support. 
The cause is the support of the effect as the earth is of 
the trees and creepers. The great principle is the- 
cause of all intelligence and knowledge. Therefore it 
is the support of the Atman made of knowledge. (To 
that effect is this Slohi) as before. As there were SIqIms 
in respect of the Atma7i made of Food etc., so here also 
in respect of the Atman made of knowledge thei’e is a. 
ShM, 

Thus ends the Fourth Chapter. 

CHAPTER V. 
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Knowledge performs sacrifices as well as Karma. 
All the Gods meditate on the eldest knowledge, as 
Brtihma/n,. If one meditates on knowledge as Btak- 
vnan and does not swerve from Him, one enjoys all his 
desires, having abandoned his sins in the body. ; Of 
that the former, this born of its body is the soul. Dif- 
ferent from such (this soul) made of knowledge is an in- 
ner J,tman made of bliss. Of that (soul made of bliss)^ 
this (that made of knowledge) is full. That is also of the 
form of man. This (the soul of bliss) is of the form of 
man on the model of that (soul of knowledge) which is 
of the form of man. Of it. Love is the head. Joy 
is the right side. Rejoicing is the left side. Bliss is the 
trunk ; Brahman is the tail-support. In this sense is 
said this hymn. 

Com.-— Knowledge peiforms sacrifices ; because, it is 
he who has knowledge that performs sacrifices with 
faith, etc. Hence, knowledge is said to be the doeK 'as 
‘ knowledge performs.’ It performs karma also. Since 
everything is the creation of knowledge, it is proper 
that the Atman made of knowledge should be Brahman, 
All the Gods hidra and others meditate upon the 
eldest born knowledge, as .Rm/man.— eldest, ; because 
born first before all actionj or because, all actions are 
done only with previous knowledge; i.e., all the Gods 
put faith in this soul of knowledge and meditate upon 
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it. Therefore by the worship of that great Brahman 
they attain knowledge and affluence. Therefore also, if a 
person knows to be Brahman, and not only knows it 
but does not err from it ; — Erring from the contem- 
plation of the Atman made of knowledge as Brahman', is 
the contemplation of the external non- Atman aS' 
Brahman in order to get rid of this error it is said “ If 
etc.,” that is, if leaving off the contemplation as 
BrahmAn of the Atman made of food etc., he be 
contemplating on the Atman of knowledge as 
Brahman. He goes on to say what will be the result. 

Abandoning all sins in the body.'” It is to 
the love of the body that all sins are due. Since they 
now put faith in the made of knowledge as 

being Brahman, it is proper that they should dis- 
appear when their cause has disappeared, just as when 
the umbrella disappears the shadow disappears also. 
The meaning is that abandoning in the body all the 
sins born of the body and of the love of the body, he 
becomes made of knowledge, and enjoys all 

his desires therein, in the form of the Atman made of 
knowledge. Of that, the former, made of mind, this is 
the soul.- This is born of the body, that is, of the body 
made of mind. Which ? This, made of knowledge. 
“ Erom such, this... etc.,” the meaning has already been 
explained, “The soul made of Bliss,” That it is an effect 


358 


THE TAITTIRIYA UPANISHAD. 


by nature if indicated by the context and by terrain- 
nation ‘ For things made of food etc., and which 

are produced by the elements, are here dealt with. This 
Anandamaiia also comes in this chapter. The termina- 
tion ^ mat/iit ’ is here used in the sense of modification 
or change, as in the case of Annamai/a (made of food). 
Therefore we have to believe that yl7i(X?/.rfftma?/a is also 
an effect by nature ; also because of reaching it ; for ho 
is going to say “ He reaches the Atman made of Bliss.” 
We have seen only the reaching of things which are 
not Atman and which are effects b}’’ nature ; and 
Anandamaijdtman is mentioned as the object to be 
reached, as in “ He reaches the Atman made of Pood.’’ 
Nor can it be reaching one’s self, seeing that it is op- 
posed to the context and that it cannot happen; 
for, it cannot be that the Atman reaches itself 
because, there is no difference within the Air- 
man itself. And Brahman is the Atman. Be- 
cause, also of the inappropriateness of the fiction 
of the head etc., to the entei’er. For it is im- 
-.proper to superpose limbs, head etc., on Brahman 
who is the cause of Ahdsa etc., and who is the effect of 
no cause, and whom we have defined above. Also 
from the texts which negative. all distinction, “ Invi»- 
sible, incorporeal, unhoused, inexplicable,” “ Neither 
,great nor sriiall,” “/Phat is Atmaii which is neither this 
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nor that. Also from the impropriety of what is said in 
the Mantra, I Since if the Atmaji made of Bliss which 
has limbs, a head, of joy eto.y which is perceptibly en- 
joyed, is the Brahman. There can be no suspicion there 
is no Brahman. The wording of the text “ If he tiiioks 
that there is, no Brahman he becomes non-existent 
himself etc.” is improper. It is also improper that Brah- 
man should be the supporting tail and that Brahman 
should be separately mentioned as the supporting tail. 
Therefore, Anaudamaya Atman is an effect and hot 
the unconditioned Atman. Ananda, Bliss, is the 
fruit of knowledge and Karma. ^Anandnimaya’ is 
made of that. And that is within the Atman made of 
•knowledge ; because, the text says that it is within the 
Atman made of knowledge which is the cause of sacri- 
fice etc. The fruit of knowledge, and Karma being 
intended for the enjoyer must be the innermost. 
And the Aimaw made of Bliss is inner than all the 
•others before mentioned. And because Knowledge 
and Karma are intended for obtaining desired 
objects. It is for obtaining desires that there are 
Knowledge and Karma. Therefore since the joy etc,, 
which are^the fruit of actions, are nearer to the Atman^ 
it is proper that the Atman made of Bliss should be 
within that made of Knowledge. The Atman of Bliss 
•revived by the impression of joy appears in sleep 
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depending upon the made of knowledge. Of 

that Atman of Bliss, the joy born of the sight of a 
beloved son etc., is the head, by reason of its pre- 
eminence. mda is the joy arising from gratified desire.. 
Pramoda is the same joy intensified. Ananda, Bliss, or 
ioy in general, is the trunk, because the limbs of joy, the- 
joy at the sight of a beloved object etc., are connected 
with it uninterruptedly, imnda is the unconditioned 
BralmanJt is this which is reflected in the function of the- 
mind notcovered by darkness and conditioned by objects 
such as son, friend etc., placed before it by virtue of 
good deeds. That is well known to the world as ‘ sen- 
sual pleasure.’ That pleasure is momentary ; because, 
the acts which bring about that state of mind are un- 
stable. As the tnind attains purity by penance, by 
Knowledge which destroys ignorance, by Brahma- 

charya and by faith, joy increases in the mind 

so purified and made clear. Later on, it will be said 
“joy is he. Having obtained it, he becomes blissful ,* 
for, it is this which makes one joyful. ” There is also 
another text: “The other beings live upon a small 
part of this very joy. ” It will also be said that the 
Bliss is a hundredfold greater, than the satisfaction of 
desire. Thus in preference to the Knowledge of the 
real Brahman, sought by the, Atman^ the, excellent 
,Ahandamaya, the highest Brahman here contemplated, 
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which we defined by the words ‘ Existence, Knowledge 
and Infinity for realizing which, we explained the five 
sheaths, which is beyond them (sheaths) and by posses- 
sion of which they are possessed of Atman — that 
Brahman is the supporting tail. It is this supporting 
Brahman which is the end of all duality produced 
by ignorance and therefore non-dual. As the Atman of 
Bliss must end in unity, there' is the supporting 
Brahman, one without a second, the end of all quality 
caused by ignorance. To this effect is said this 
hymn. 
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If he knows Brahman as non-existent, he becomes 
himself non-existent. If a person knows Brahman as 
existent, then (they) know him to be existent, ihia 
is the embodied soul of the former. Then arise the 
following questions. Does the ignorant leaving this 
world go there ? Or does the knower leaving this world 
obtain that ? He desired : “ I shall become many and 
be born.” He performed . fq/jas. Having performed 
tapas he created all this whatsoever. Having created 
ic he entered it. Having entered it. he became form 
and not form, dehned and not defined, housed and 
houseless, knowledge and ignorance, truth and false- 
hood, and all this whatsoever is existing. Therefore, it 
is called Existence. In this sense is said this hymn. 

(Jom.— -Non-existent.] as good as non-existent. He 
is unconnected with the objects of human existence, 

just as anon-existent thing is unconnected with them. 

Who is he? He who thinks Brahman non-existent. 
The particle diet means ‘if’. On the contrary, if he 
knows as existing, that Brahman who is the source 
of all alternatives, who is the seed of all action and in 
whom all distinction ceases to exist, why should 
there be any suspicion of its non-existence ? We say 
because is beyond human speech. We have 

belief in the existence of that which can he the subject 
of speech. Belief in the non-existence of that which 
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is bej’ond tlie power of speech is but proper. Jnst aspofc 
•etc., is rightly held to be existing, since it is the sub- 
ject of speech, and the contrary is non-existent, it is 
well-known. Thus, by parity of reasoning, there may 
be a suspicion of the non-existence of Brahman. 
Therefore, it is said “ If he knows that Brah- 
man exists etc He goes on to say what will result 
to him who believes in its existence. The knowers of 
Brahman know such persons to become one with the 
real existing .Rra/imaw himself taking the form of 
Brahman. Therefore the meaning is that a person who 
so knows becomes like Brahman worthy to be known 
by others. Or, he who says that there is no Brahma'ti 
becomes non-existent by reason of his indifference to 
right conduct in relation to the settlement of caste, 
stages of life etc., because he does not believe in Brah*- 
man. Therefore, an unbeliever is said to be vicious. 
The opposite is ‘ virtuous He who knows that Brah- 
man exists truly reaches him by reason of his faith in 
that which is the cause of veadhiug Brahman, via.^ 
right conduct in relation to caste, stages of life etc. 
Therefore, virtuous^ men know him who leads a good 
life, to be virtuous. The meaning is that one ought to 
believe that Brahman. exists. Of jt, the former (Atman 
of knowledge), this born of its body is the soul. Which 
is this ? This made of joy. As to this (Atman oi joy) 
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.cion of non-existence. The suspicion' 
is right as to Brahman in whom all 
appear. Atah, tlierefore, i.e., because- 
lion to all. Then come these questions 
I., the pwpil; after, that is, after the 
•receptor. For, Brahman, the cause of 
ommon to both the knower and the- 
efore, the ignorant person’s reaching 
o suspected. The particle uta is here- 
Does any ignorant man go from here- 
hman? It must be seen that there is 
stion, ‘‘ Does he not obtain Brahman \ 
.estions’ denotes that there are two 
the knower. If the ignorant man does- 
ahman who is the common cause, the 
ing Brahman is also questioned. There- 
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Or, there are but two questions, one as to the knower 
and another as to the ignorant. The plural is justified 
by the other incidental question arising from the 
force of the context from the texts, “ If he thinks 
Brahman is non-existent” and “ if he thinks Brahmmi 
existing ” the doubt naturally arises as to whether it 
exists or does not exist, and hence arises the first 
•question “ does it exist or not.” Since Brahman is 
impartial does the ignorant reach Brahman or not 
is the second question. If the Brahman is impartial 
the knower’a not reaching Brahman exactly like the 
ignorant is suspected. Therefore, whether the knowei* 
•enjoys or does not is the third question. The succeed- 
ing portion of the text is begun in order to answer these 
(questions. It was said that Brahman is Truth, 
Ivuowledge and Infinity, To. explain how it is truth, 
it is said, it is truth because it exists ; because it has 
been already said that what exists is true. Therefore, 
•because it exists, it is true. How is it that this passage 
is inferred to have this meaning? By following the wmrds; 
for, the following texts bear this meaning : They call 
iih at truth”, “if this Ahdsa, i.e,, Bliss, did not exist” etc. 

Now it is suggested that Brahman does not exist, for 
the following reasons. Whatever is, is capable of 
being perceived, through the medium of the senses 
by its peculiar attribute, as a pot etc* w^hat is 
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not, is not so apprehended, for instance, the horn of a> 
hare etc. Brahman cannot be so apprehended, and as^ 
it cannot be apprehended by its peculiar attribute, it 
does not exist. This argument is unsound ; for. Brahman- 
is the cause of ether etc. It cannot be said that 
Brahman does not exist; for ether etc., of which the- 
cause is jS-nz/mwi is perceived by the senses. It has 
been observed in the world that that, from which any- 
thing ' proceeds, exists; for instance, clay, seed etc._ 
which are the material cause of pot, sprout etc. There- 
fore, Brahman exists, because it is the cause of ether 
etc. Nor do we in the world perceive by our senses 
anything born- out of nothing. If name, form etc., 
be the product of nothing, they could not be ap- 
prehended b)’ the senses; bub we find otherwise. Con- 
sequently, there h Brahman. ■ There is also the autho- 
rity of the Sruti which asks how something could be 
produced out of nothing. It also stands to reason that 
anything could not be produced out of nothing. It i.S' 
therefore only proper to say that there is Brahman, 

Nor could it be argued that if it (Bralmmi) be a 
'Cause, like cla)’-, seed etc., it could not be intelligent ;: 
for it is capable of wish. It is well known that there 
is nothing in the w'orld, which, without being at all 
intelligent, could wish. But we have already said that 
Bmhman IS omniscient, and therefore it is capable of 
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wish. If it be argued that if Brahman, like ourselves, 
can wish, it proves that Brahman has something to 
wish for, we say there is no force in this contention ; 
for, the desires of Brahman do not influence it in the 
same way as our uncontrolled desires master us. The 
wishes of Brahman are faultless, because they are in 
their nature like Brahman. Therefore, Brahman is not 
influenced by them. On the other hand, it is Brahman 
that prompts these wishes, in accordance wuth the deeds 
done by living beings. Therefore, Brahman is independ- 
ent in it wishes. Therefore, Brahman has nothing to 
wish for, because it does not require any extraneous 
means for their realisation. The desires of living beings 
do not appertain.to Self, require motives like virtue etc., 
and require extraneous aid, in the accomplishment of 
objects distinct from the Self, while Brahman’s wishes 
are prompted by no such motives, because its wishes 
are not distinguishable from it. 

This he goes on to say. He desired ; He, i.e., Atman 
from whom came the Ahdsa. Desired. How ? That 
‘ I become mainy How can one become many, with- 
out entering into other things ? The answer follows. 
Brajdyeija) may I produce. The becoming many 
does not relate to other things, as in the case of be- 
getting a son. How else? The becoming many is 
by manifestation in name, and form, of that which 
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existed in it, but unmanifested. When the name and 
form, which exist in it unmanifested, unfold, then 
the name and form unfold in all situations, without 
abandoning their own nature and without being 
divided from Bmliman, either in space or in time and 
this iigianifestation of name and form is the BralmmCs 
becoming man}\ Otherwise, it will be improper 
to speak of the greatness or smallness of 
Brahman, who has no limbs ; just as the greatness or 
smallness of Akdsa is o>ily in relation to other objects. 
Therefore, Brahman becomes many by this means. 
There is, other than the Atman, nothing which is divi- 
ded from it, either in space or in time, which is subtle 
distant, different, that was past, that is, or that is to be. 
Therefore, name and form, under all circumstances, are 
possessed of Atman only by Brahman. But Brahman 
is not of their nature. They (name and form) are said 
to be Brahman in nature, because when we deny that, 
they are not: Brahman with these two limitations, be- 
comes the subject of talk as the knower, the know- 
able, knowledge and all other speech. Brahman 
thus desiring reflected. “ Tapas’' here means “ know- 
ledge;” because of the other text “whose penance is 
made of “knowledge,” and also because any other 
“fTaj?as”is inconsistent with its having realised all desire. 
The meaning is that Brahman reflected concerning 
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'the arrangemerrt of the world to be created. 
Brahman thus reflecting created this world, with space 
and time, and names and forms — this world which is 
suitable to the Imrma of the beings and which is 
•according to each being’s experience, enjoyed by all 
the beings. It goes on to mention what he did after 
•creating this Universe with everything in it. He en- 
tered the very universe which he created. Here, this 
has to be considered — how he entered it. What? 
Which is right, that he who created entered it, in the 
■same shape or in another shape? Since we find 
the termination Ktvd that the creator himself entered 
it is correct. If the Brahma^b were the cause like the mud, 
this may not be sound ; for, the creation is in the 
nature of Brahman. It is well known that the cause 
itself is transformed into the effect ; therefore, it is not 
reasonable that the cause should enter the effect 
after the effect is produced, as if it had not entered 
before. 

For the clay has no entrance into the pot, apart from 
the clay becoming the part. If it be said that the 
Atman enters the name and form in anther shape, 
just as mud may enter into the pot in the shape of 
powder, and that thete is that other text: “ Having 
•entered in the form of this jivdtman, ” we say, this 
is wrong, because Brahman is one. Since the mud is 
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many and lias parts, the mud can have entrance into 
the pot in the shape of powder, also because of the- 
powder of the mud having places not entered by it. 
But since the Affmaa is one, has no parts and since 
there is no place where it is not, to speak of its en- 
trance is unsound. How then can it have entrance T 
Entrance is proper from what we have heard “ And 
even that he entered.” It cannot be said that it may have- 
dimensions and that just as the hand may have entrance 
into the mouth, so the jivdtman has entrance into the- 
name and form ; because there is no place where it is 
not. If it enters the cause itself, there it loses the- 
nature of the jirdlmmi, just as when the pot .enters 
(becomes) mud, ic loses the quality of pot ; nor is the- 
entrance into the cause proper, .from the text- 
“ And even that he entered.” If it be said that 
it entered another effect ; that is, if by saying “ and 
even that he entered,” we mean, that the 
one effect, became another, viz,, name and form, 
we say it cannot be, because it is contradicto^3^ Eor, 
a pot never becomes atmther; also because, it is opposed 
to the texts which recognise the distinction, because 
the texts which recogtuse the distinction between the 
jtva and the name and the form are opposed to it 
moreover, if it be so, then Liberation is impossible. 
•JPor, one’ cannot become that from which he is being 
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realised. The thief, etc., who is bound, cannot become- 
the chains himself. 

If it be said that the one cause Jiraltrami be- 
came the receptacle, body etc., and also that which 
is contained, the jwdtman within, we still say 
it cannot be ; because, it is onl}’’ the thing outside 
that can be said to enter. That, which is already 
within another, cannot be said to enter it. That 
which is outside, can enter, because the word 
•‘ enter ’ means that, just as when we say that a man 
built a house and entered it. If it be said that there 
may be entrance, as in the reflection of the sun in 
•#ater, it cannot be, because of its infinitude and form- 
lessness. There can be a reflection of one finite, cor- 
poreal tiling into another clear surface like water. But 
there can be no reflection of Atonan, because it is form- 
less and all-pervading, being the cause of Akdsa etc. 
Entrance in tlie form of reflection is impossible, 
since there is nothing else which can reflect, 
nor any space, other than that whicli it occupies- 
If so, there can be no entrance and there is no 
other go for the text “And even that he en- 
tered,” The, are our , source of knowledge 

in matters which* transcend the" senses. But no mean- 
ing can be got out of this sentence even with the 
greatest effort. Therefore this text must be abandoned? 
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as meaningless. This ought nob to be said ; because 
it has gob some other meaning. Why should we 
-discuss where discussion is out of place. This sentence 
has anotlier meaning which suits the context, and 
which is the one intended. We have to keep that 
in mind. “ The knower of Brahman reaches the uncon- 
ditioned Brahman — who knows that Bralimanis Truth, 
Knowledge and Infinity and who knows him to reside 
in the cavity of the heart”. Knowledge of that is 
here intended and is the one under consideration. 
In order to inculcate a knowledge of the nature 
■of Brahman, we have shown the effects of it, beginning 
with Akdsa and ending with food. Then the path 
to Brahman was traced. There, within the Aiman 
made of food and different from it, is that made of 
•Prana \ within it, is that made of mind; and within it 
is that made of knowledge. And placed within the 
cavity of knowledge, was shown the Aiman of joy. 
Therefore, the Aiman is inferred to be the culminating 
point of intensified bliss through the finding of the 
indication of the Anaiidamaya. And within this very 
cavity, has to be obtained that Brahman, the support- 
ing tail, who is the source of all distinctions and in 
whom there is none. And hence is the figurative 
import of an “ entrance.*' 

For, nowhere else can Brahman be known, because 
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he is devoid of all disfcincfcions ; and it is seen that 
distinction is the source of Knowledge, just as the 
contact with the sun and moon is of Fidliu. Thus the 
connection with tlie Atmcm in the cavdt}’- of the heart is 
the source of the knowledge of Brahman, because of the 
proximity and posver of illumination of the heart. Just 
as the perception of the pot is preceded by sight, even 
so’ the knowledge o? Brahmu'ti, is preceded by the power 
of knowledge and faith. It suits the context to say 
that it is placed within the cavity of the heart w'hich. 
is the seat of knowledge. But here, in place of a com- 
mentary upon it, it is said ‘ Having created it, he enter- 
ed it himself.” That — the cause of Akdsa etc., after 
creating the world, is obtained within the internal cavity 
with such distinctions, as seer, hearer, thinker, knower 
etc., as though it had entered it. And it is that which 
constitutes its entrance, and Brahman, the cause of it, 
therefore exists. Therefore, since it exists, That can be 
realised as existing. What became of it after entering 
the ejffect ? It became the shaped and shapeless things. 
The Atman is said to become the shaped and 
the shapeless things, because they are in the- 
Atman, with their names and forms unmani- 
fested, and are unfolded by the Atman, and when so 
unfolded become the object of the designations- 
* shaped ’ and ‘ shapeless ’ and still they are inseparable- 


174 


THE TAlTTIRlYA HPANISHAD. 


from the Atman, both in space and time. Moreover, 
because nirulda and anintida. NintJda is that, of 
which it is said “ This is it” as being distinguished 
in space and time, and from like and unlike- 
things. And the opposite is a,dmUa. The words 
nwidda and a>muUa are adjectives qualifying the, 
‘shaped’ and the ‘ shapeless \ Just as it is shaped 
and shapeless, and visible and invisible, so also 
it became that which supports and that which does 
not Being a support is the quality of shaped things ; 
not’ being a support is that of thinp shapeless.. 
‘Invisible,’ ‘Inexplicable,’ and ‘not being support 
though they are qualities of incorporeal thin gs, s yet- 
refer to the manifested world, since there is the inti- ' 
niation that it refers to a period subsequent to the crea- 
tion of the world. Tifat is Prana, etc; it is aniniUa and is 
is anilayana. These are therefore epithets of the shape- 
less and these alone are the manifested. Vijndna is 
animate and aviy7idna devoid of animation like the stone 
etc. Satyam from the context means ‘ true relatively , 

for, there is but one absolute Truth and that is Brak~ 

man. But here, we speak of “ truth,” from a prac-. 
tical point of view, and therefore relatively ; compared 
with the illusion of a mirage, water is said to be. true,. 
And ‘ anriln. ’ is its opposite. What became all this ? 
The absolute Truth. And . what is that Brahma^i 
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from the context, “ Brahman is Truth, Knowledge and 
Infinity.” Brahynan, the one, which can alone be said 
to exist, became modified into everything without ex- 
ception, the shaped as well as shapeless etc. Because, 
there is no modification of name or form, apart from 
that. Therefore, is Brahman said to be Truth. The 
question of the seeker of Brahman whether, Brahman 
exists or not, is here in issue at»d it is b}^ way of answer 
that it is said “ Atman desired ‘ May I become 
man3\” The purport is that it ought to be known that it 
created according to its wish the Akdscb and other 
things characterised as true etc., entered it and became 
many; seeing, hearing, thinking and knowing ; that it 
is located in that excellent cavity of the heart which is 
w'ithin its own creation and that being perceived by 
peculiar faith and intuition it exists. To the same 
effect is said this hymn of the Brdhmana, Just 
as in the previous five, there were mantras explaining' 
the Atman made of food etc., here also is a hymn, which 
elucidates the existence of this, the innermost Atman, 

Thus ends the Sixth Chapter. 



3Tr^X I ^ i 
I j qf i 

^ I ^'^fss^TXr ^7cr% I ^r ircrpqRcfir. 

iR’^^ricj;^ I srr^T^ ^rrq-^ q I J’srrss^p^- 
^r% I ^3[F ijcRF ^^l%^^S?Tic3^^Sr%#F5f^^q%S¥]iq. 
jri%Hf j m m mm i q^r |f|q 

fqq I erq ^?q ^rq qq% | ^q f^., 

I %m mV^ n 

“ At first this was non-existent. Then this came to 
exist. That created itself. Therefore, is it said to be- 
self-made. ” This which was self-made— that is taste. 
And having obtained this taste, man becomes blessed.. 
For, who can breathe oiit or breathe in, if this joy in 
the cavity of the heart were not. And this Brahman 
himself brings ns joy. This Jima.n nKta^'r^o 
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the slightest distinction in Brahman, then there is 
danger for him. That Brahman himself becomes the 
source of fear, for him who makes a difference and thinks 
not. To the same effect is said this hymn, 

Gom.— At first, this was non-existent. By ‘ non-exis- 
tent is meant the unmanifested Brahman, as opposed 
to this manifested, in name and form. It does not 
mean absolute non-existence; for, from absolute non- 
existence no existence can come. This — that is. the 

world developed with distinctions of name and form 

W'aa non-existent, that is Brahman — at first, that is 
before creation. Then, from this non-existence, the exis- 
tence, divided with the distinctions of name and form 
came to be. How is the phenomenon separated from- 
it? Not as the son from the father. That, which is 
denoted by the word ‘ non-existence,’ created itself. 
Therefore, is it said to be self-made. That Brahman is 
self-created is well known to the world because it is 
the source of all ; or, Brahman, the cause, is called 
Sukrita, on account of its virtue, because it created 
everything, being everything. At ail events, that 
which is well known in the world, as the cause of the 
connection between actions and their fruits etc., and 
as denoted by the word sukrita, be it virtue er 
something else, can be appropriate, only if an intelli- 
gent cause exist. Therefore, there is Brahman, because 
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siilrita is well known. It also exists, because of this. 
Of what ? Because it is rasa. (joy> Wl^y is Brahman 
well known to be ras«? It is explained — That is ram. 
Rasa is what gives pleasure and joy, well known in the 
world as sweet, sour etc. One obtains a rasa and 
becomes jovous. What is not, becoming a source of 
joy is not seen in the world. Even Brdhmms who have 
no external helps to joy, who have no desires, who 
have no wish and who have attained knowledge, are 
seen to be joyous, as if they had external joy. Verily 
Brahman alone is the cause of that joy. Therefore, 
Brahma, h full of rasa and the cause of their joy exists* 
It also exists on account of this. Of what i Because 
we see the activity of breathing etc ; for, even the body 
of the living performs the function of Prana through 
Prana, and that of Apana through Apdna. Thus, the 
functions of the Vdiju and of the senses are seen to be 
performed by a combination of causes and effects. 
Tills mutual dependence, for the purpose of a common 
object, is not possible without an independent intelli- 
gent being ; foi, we have not seen it otherwise. That 
is explained. If this Inanda placed in the highest 
Jilcdsa within the heart were not, who in the world can 
perform the functions of Apdna and Pram ? Therefore, 
Brahman exists. That, for whom these causes and 
effects perform the functions of Prana etc., gives joy 
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converted ir»to .md read as ^Ahliaijam' of a differerstr 
gender. .Pralisththarn'] residence, /.e., becoming the Atmo n., 
Vradate] attains. Then, finding there no distinction,, 
the cause of fear and the creature of ignorance, he 
attains fearlessness. For, when he becomes cen- 
tred in self, he sees, hears and knows nothing else.. 
One may have fear of another but one cannot have 
fear of one self. Therefore, the Aiman, alone is the cause 
of the fearlessness of the Almdn. For, on all sides Brdli^ 
‘mhis are found to he feaifess while causes of fear 
exist and that cannot be if Brahman who relieves from 
all fears does not exist. Therefore, as tliey are seen to 
be fearless, Brahman, the cause of their fearlessness, 
does exist. When does this worshipper attain fearless- 
ness? When he finds nothing else but the Atman 
andjrtnakes no difference. Then he attains fearlessness. 
This is tiie meaning. But when in ignorance the 
ignorant man perceives another placed before him- by 
ignorance as a second moon owing to a disease in the 
eye and perceives any difference, however small, in this 
Brahman, then on account of the perception of such 
difference, the Atman of him who perceives the difference 
becomes afraid. Therefore, the alone in the 

case of the ignorant is the cause of the fear of the 
Atman. . Therefore it is said that in the case of the 
knower who sees a difference, i.e., who thinks that 
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f’srara is distinct; from him, that he himself is other 
than rsi'am and subject to Sumsara atid who makes 
the smallest distinction and who does not think that; 
Bmhmcvn is one, the Brahman called I'srara, thus seen 
as different, causes fear. Therefore the Icnower who 
does not realise the entity of the Ai>nan, one and 
undivided, is really ignorant. It is well-known that 
the sight of the cause of evil produces fear in one 
who would avert the evil. The cause of evil cannot be 
■eradicated. Where the cause of the evil is non-existent 
Tihere can be no fear produced by the sight of the 
cause. All the world is seen to be full of fear. From 
the sight of the world full of fear it should be inferred 
that there is the cause of fear, Lg., the cause of evil 
itself permanent which the world fears. In this sense 
■also is said this hymn. 


Here ends the Seventh Chapter 


CHAPTER VUl. 


^ I ^c=T4i^T% ^7^^ 1 5'’7TSS^^5;?^ riT^T'^^T 

I ^Tl^ST ?I^ST ^I%H‘. 1 

#qr m ^ J ^ 

% % 51^ ffrgqr ^ I 
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^ % ^tlFI^5[^qiSS?T^^: 1 ^ q4 I 

^rfqq^ { ^ q q^^qq^R^r: I ^ <^: 

3q^[qq^R^: i ^ifqqR ^qiqrrq^^R I q q qrq qsrrq- 
^5[fq^r: I ^ qffq ^FF^: \ sJrfqqR ^rqim^qR { 
^ q ^iq ^ I q^RrqTr^& i ^ q:qr: i ^ q qqrq^i 
^T^iq^rcq^ I ^^qq^qqqTRRqqHqjT?# I ^ qiorqq- 
qicqiqqq^mi% I qq q^qqqiRTqgq^qqqiq 1 qq Pf- 
frqqqqrcqRqq^mTqT% I qqqR^^qqicqRqq^q^TqR \ 
^qfq ii 

Through fear of him, blows the wind. Through 
fear, rises the sun. Through fear of him, speed Agni, 
hidra and Death the fifth. The following is the con- 
sideration of Annnda Brahman. Let there be a good 
youth, student of the Yedas, well disciplined, very 
firm and very strong. Let the whole earth be full of 
wealth for him. This is one joy of man. This joy of 
man multiplied a hundred-fold is one joy of men 
who have become Qandharvas and also of a Srotriya 
who is free from desires. This joy of men who 
have become Qandharvas multiplied a hundred- 
fold is one joy of Deva Qandharvas and also of a SroUdya 
who is free from desires. This joy of Beva Qandharvas 
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mulfci plied a hundred-fold is one joy of the manes whose 
worlds continue long and of a Srotriija free from desires. 
This joy of the raanes whose worlds continue long 
multiplied a hundred-fold is one joy of the Gods born in 
the .'DevaloJia and of a 80'otriya free from desires. This 
joy of the Gods born in the Devaloka multiplied 
a hundred-fold is one joy of the Gods who have 
become so, by their Karma and of a Sroiriya, 
free from desires. This joy of the Gods who be- 
came Gods by their Karina is one joy of the Gods 
and of a 6Vofn//a free from desires. This joy of the 
Gods multiplied a hundred-fold is one joy of Ividm 
and of a Srotrii/a free from desires. This joy of hidra 
multiplied a hundred-fold is one joy of Brihaspati and 
of a Sroiriija free from desires. This joy of Brihaspati 
multiplied a hiindred-fold is one joy oi' Prajdpati and of 
a Srotriya free from desires. This joy of Prajdpatt 
multiplied a hundred-fold is one joy of Brahman and 
of a Srotriya free from desires. He who is in the 
P'iirusli,a and he who is in the sun are one. He who 
knows thus, leaving this world approaches this Atman, 
made of food, approaches this Atmaii made of Prana,, 
approaches this Atntaii made of mind, approaches this 
Atman made of knowledge, approaches this Atman 
made of bliss. In that sense is said this hymn. 

OoOT.— From fear of this, the wind blows. From 
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■fear, vises the sun. From fear of tliis, speed Aijni and 
Indm, and Death the fifth. “ Wind etc, of great 
worth, though lords in themselves regularly performed 
their fujictions, blowing etc., requiring great effort. This 
■regularity with which they perform their functions can 
be appropriate only if there is a controller. Q^'herefbre. 
Brahman, their cause of fear and controller, exists ; be- 
cause they set about their duties from fear of this 
Brahman, as servants from fear of ki^igs. That cause 
of fear is Bliss, t.e., Brahman. Of this Ti-rahman, i.e.. 
Bliss, the following is an investigation. What is there 
to be investigated about this Bliss wdll be explained, 
'fhe question to be investigated is whether this Bliss 
is produced by the relation of object and enjoyer, like 
the worldly bliss or whether it is natural. Here the 
worldly bliss produced by the presence of external 
and internal helps is superior. Tiiat is here instanced . 
for understanding the bliss of Brahman. For it is by 
means of this well-known bliss, that the bliss realis- 
able by intelligence turned away from object can be 
■understood. Even worldly bliss is a particle of the 
bliss of Brahman. When knowledge is dimmed by 
ignorance and ignorance is steadily:^ iimreasing, it is 
•enjoyed by Brahma etc., according to their Karma and 
-according to their intelligence, and by means of its 
irelation to such aids as objects etc., temporarily in the 


1 
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worlds. The same joy is realized by a knower and a 
Srotriya, hy the destruction of ignorance, desire and 
in the higher and higher worlds of 
men, Gundharms etc., as multiplied a hundred-fold 
at every step till the bliss oi Hirimyagcirhlia is reached. 
When the distinction of object and perceiver created 
by ignorance is destroyed by knowledge, the natural,, 
all-pervading bliss, one without a second is realised., 
lead to this object it is said as follows. Yvvci\ one- 
young in age ; good youth] good is an adjective 
modifying youth. One, though young, maybe bad;: 

one though good may not be young. Therefore it 
is said ‘ good youth.’ AdhydyaJcuh^ one who had studied 
the Vedas. A'sishthaJiJ well-disciplined. Dridhkhlhali]- 
firm. JBalishthah'] very strong ; that is, thus fur- 
nished with internal helps. To him all this 
is full of wealth, i,e., aids to enjoyment 
of the helps to Karma bearing fruit in this world 
and in the vvorld to come. The meaning of the whole- 
a king, i.e., lord of the earth. The bliss of that king 
is the most excellent that man can have. This joy of 
men multiplied a hundred-fold is one joy of men who 
become Gandluwvas, i.e., the bliss of men who 
have become Gmdharvas is a hundred times superior 
of men. Manushya Gandharcns are those, whp, . 
being men, have become Oandhurvas by superiority 
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of Karma and knowledge. They possess the power ot 
vanishing at pleasure etc., and subtle bodies and limbs. 
Therefore they have few obstacles and possess many 
aids to get over couples of opposite conditions. To 
the Manushi/a. Gandkarnt thus not impeded and fur- 
nished with remedies, clearness of mind may accrue. 
Atid owing to superior clearness of mind, a realisation 
of superior bliss. Thus in every higher and higher world 
owing to supeinor clearness of mind, realisation of bliss 
a hundred-fold superior to that in the lower world, is pos- 
sible. The non-mention of a 8roiriya free from desires at 
the very beginning is to state that the bliss of a Srolriya 
free from the desire of enjoyments, incident to mortals 
is a hundred times superior to the bliss of men and 
equal to the bliss of men who have become Gitndhan.aj<. 
By the expression ‘ good youth,’ student of Vedas, the 
being a Srotriija and sinlessness are intended ; for 
these two are common everywhere. But the being free 
from desire is according to the superiority or inferiority 
of the object the cause of the superiority or the inferi- 
ority of pleasure. Therefore, is the use of the term 
‘ free from desire.’ It is from this special circum- 
stance that bliss increased a hundred-fold is realised. 
It is to lay down that, the being free from desire is a 
help to the attainment of the highest bliss. The rest 
has been explained. Devacfandhareas are so, from 



188 


THE TAlTTIJiiy A U VA NLSHAD , 


birth. The \\ovd ‘ chiraloJmlol'dndm’ is an adjective 
qualifying " pitrindm,^ The manes are so, qualified 
because their worlds starid for a long time. Ajdiuih'] 
the world of the Gods. Those who are born in that 
world are Ajdnajdh, i.e., the Gods, born in the world of 
Gods as such, by the virtue of their performance of the 
Karma enjoined in Smritis. The Karmadevas are those 
who reach the abode of the Gods, by the performance of 
mere arjmhotm etc., Karma enjoined by the Vedas. Tlie 
Gods are the I’eceivers of the oblations, thirty-three in 
number, hidra is their lord. is his preceptor. 

Prajdpati is Brahma, the Virdt whose body is the three 
worlds, the one who has become many in form per~ 
vading the whole round of creation. Where these 
varieties of bliss become one, as also virtue produced 
by it, knowledge which has it for its object and un- 
surpassed freedom from desire, he is this Hiranywjarhha 
or Brahman. This is his bliss. It is directly realised 
by one who is a Srotriya, sinless and free from desires. 
Therefore, these three are inferred to be aids. Of these, 
the being a Srotriya and the being sinless are 
common. Bub the being free from desires surpasses 
it and therefore it is inferred it is the best aid. That 
of which the bliss of Brahman realised by tbe SroiHya 
and being multiplied a hun*dred-fold by his freedom 
from desires is but a particle, according to the texts of 
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the Sridi ; “ Ib is on a particle of this bliss only, that 
other beings live,” is this natural highest bliss in which 
its particles separated like the particles of the water 
of the sea become one. '.I’here is no distinction iri that 
state between the bliss and its enjoyer ; because, they 
are one: The result of this investigation is summed up 
in jjasohdyaon.^’ He who, i.e., the same who is lodged 
in the highest Al^dsa within the heart and who 
having created all things from the Al'dsa down to the 
Annamaya has entered the same. Who is this ? The 
same who is in the Parasha and in the sun, that high- 
est bliss described as realisable by the Srotriya and 
on a portion of which all beings from Brahma 
downwards worthy of joy subsist. He is one in the 
same sense in which the Ahisa within a pot in a dis- 
tant place is one vvith the Ahdsa. If it be urged that 
his description without specification as being in the' 
Furiisha is not proper and that the description that he 
is in the right eye is right, because of its being well- 
known, it is unsound ; because, the contest refers to 
the VaTamdimani ; it is well known that th&PaTamdiman 
is here contemplated, because of the texts ‘ the invisible 
formless &c.,’ ‘ from fear of him the wind blows etc., 
and ‘ this is the investigation of bliss.’ Nor is it right’ 
therefore, to describe wl^t is not the subject of the^ 
context and it is the knowledge of the that 
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is h ere con tem plated. Therefore it is the Panmdlmayi 
who is referred to in 'He is one etc.’ Again the context 
relates to the investigation of bliss and the result of 
the investigation should be summed up. The indivisi- 
ble natural bliss is only the Paramdtmcm and not that 
which is produced by the contact of the enjoyer and 
the enjoyable ; and the description ‘He who is in the 
Parusha and he who is in the sun is OJie’ is agreeable 
to this view as it destroys the distinction of his being 
in different places. If it be asked that in this view, 
the mention of his being in the sun serves no purpose, 
we say it is not purposeless ; because, it is meant to 
remove (the notion of) superiority and inferiority. It 
is from the standpoint of duality consisting in what 
is shaped and shapeless that the greatest excellence is 
within the sun; but if that is dropped by the destruction 
of the conditions in the PurusJut and loj the thirst 
for the highest bliss, there can be no superiority and 
inferiority in the case of one who has attained that 
state. Therefore, that he attains fearlessness and firm 
seat is reasonable. ,The question whether he is 
or not has been explained. The first question 
has been answered by saying that Brahman, 
the cause of the Ahdsa etc,, certainly exists. There are 
two other questions regarding the attainment and the 
non-attainment of the Brahman by the knower and the 
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ignorant. Here the last question is whether the k new- 
er attains or not. To remove that doubt, it is said as 
follows. The intermediate question is answered by the 
solution of the last and therefore no attempt is made to 
answer that. He who thus realises the Bralimayi above de- 
fined, dropping all distinctions of inferiority and superi- 
ority and realises T am Truth, Knowledge and Infinity’ 
— the w'ord ‘ evmn’ referring to the subject of the 
context — having turned away from tli is world, the com- 
bination of visible and invisible objects, i.e., having 
become free from desires approaches the Annamaya as 
explained, i.e:, does nob see, the world of objects as 
distinct from the Annamaya Atman, i.e., sees all that is 
gross, as the Annamaya Atvrian. Then he sees the 
inner Prdnamaya Atman seated in all the Annamaya 
Atman and inseparable from it. Then, he sees the 
Manomaya, the Vijndnamaya and the Anandamaya 
Atman. Then, he attains fearlessness and firm seat in 
the invisible, incorporeal, inexplicable and un- 
supported Brahman. 

Here is a point that deserves to be thought over. 
Who is it that knows this, and how does he attain 
Brahman ? Is the person who attains Brahman distinct 
from Brahman or one with, him ? If it be answered that 
he is distinct, from Brahman, it is against the Sruti. 
Having created it, he immediately entered it j “He 




knows not who thinks ‘ He is one and I ani 
.‘uiother. Thou art that, one and without a second.’" 
If it be said that he is one with Brahnan, to say that 
he attains the Aimm, which is all joy, is to make 
him the subject and the object at the same time ^ 
besides, it would be niakincr Parnmdtman a Samsdrl 
or one subject to the bonds of life. It may also result in 
proving that there is no Paramdtman. We answer 
that he is the same with Paramdtman ; for, the be- 
coming one with Paramdtman the end aimed at. The- 
Sruii thatlue who knows Brahman obtains the highest 
{Brahman) clearly shows that the becoming one with 
the Paramdtmrm through knowledge is the end contem- 
plated. It is said that one cannot become in nature 
one with another, and that it is absurd to speak of 
one hecorning himself. Tliis argument is not sound ,• 
for, we only mean that the notion of duality caused by 
ignorance is removed (by knowledge). The attainment 
of Self, which is the end of the knowledge of Anna 
(food) and other forms of Atman, the creatures of ignor- 
ance erroneously elevated to the rank of Atman, which 
they are not. If it is asked why it should be so under- 
stood, we answer it is because knowledge of Brahrnan 
alone is prescribed. It is seen that the efiect of know- 
ledge ( riW/ya) is the removal of ignorance (Avidya), and 
knowledge alone is here prescribed as a means. If it be 
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argued that-/ it onl}?- instructs as to the road to be taken^ 
we say that the prescribing of the knowledge alone is- 
not supported by reason; for, it is only where the country 
to be reached is distant that we find the road pointed 
out. It could, not be said that one is going within his 
own village ; for, it is contradictory. There it is not 
knowledge regarding the village that is advised but 
the knowledge of the road, which taken, leads to the 
village. But we do not find in this instance that any 
knowledge of any means other than the knowledge 
of Brahman is inculcated. Nor can it be said that the 
knowledge of Brahman supplemented by such other 
niea>is as the performance of Karma above detailed, is 
prescribed as the means to the attainment of the- 
highest ; for, this argument has already been refuted on 
the ground that emancipation is permanent. The Sruti 
also proves that the created Universe is not distinct from 
Brahman-, for, it says ‘Having created it, he immediately 
entered it.’ Again, it is only on this view that he who 
knows Brahman can attain fearless permanence. It 
is only when the knower sees nothing else but his Self 
that he can be fearless and permanent; for, in that case 
there is none distinct from Self that could cause fear. 
The notion of duality, the creature of ignorance, is- 
proved to be false by knowledge ; for, it is well-known 
that the non-existence of a second moon is perceived 

13 
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bj7 a person whose eyes are not diseased. But it may 
be argued that here the Atman is not so unperceived as 
distinct from Brahman. We reply that it is not perceiv- 
ed either in sleep or during concentration. It cannot 
be said that this non -perception in sleep is explainable 
like the non-perception by a person pre-occ\ipied with 
something else; for, nothing is perceived in sleep. 

Nor can it be contended that being perceived both 
during waking hours and in dreams, there is something 
distinct from the Baramatman ; for, waking and dream- 
ing are due to ignorance. Therefore, the duality perceived 
while waking or dreaming is the creature of ignorance ; 
for, it does not subsist in the absence of ignoi'ance. But, 
if it is urged that the non-perception of duality in sleep 
is alike due to ignorance, we say no ; for, sleep is the 
natural state. Immutability is the true condition of 
things ; for, that is independent of external forces. 
Modification is not the true state, as it is dependent 
on external causes. The true condition of anything is 
independent of an agent ; whereas every alteration 
requires an agent. The perception in waking and 
dreaming moments is a modification of the original 
state. That state of a thing which is independent of 
external causes is its true condition, and that 
state of a thing which is dependent upon external 
causes is not its trne condition ; for, this state cannot 
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-subsist; in the absence of the external cause. Therefore, 
-sleep being the natural condition, there is no modi- 
fication there, as in waking or dreaming. 

But in the case of those who believe that Brahmmt 
■is distinct from the Atman, there can be no getting 
over their fear, as their fear is due to external causes ; 
for, if the cause be an external reality, it cannot perish 
(it must continue to keep us in fear) and if it be un- 
real, it cannot attain the Atman. But if it be argued 
that the external realit}’-, becomes a source of fear, only 
when supplemented by other conditions, we say it leaves 
us where we were. If the external reality, aided by some 
other causes, permanent or transitory, such as sins etc., 
be the cause of fear, there can be no end to that fear ; 
for, the external cause of it, even on that view, cannot 
■cease to be. Conceding that such a cause can cease to 
be, it is no consolation to any that reality and false- 
hood are mutually convertible. 

On the theory that the individual soul is not distinct 
•from Brahman, the difficulty vanishes, as all Samsdra 
is the creation of ignorance. The second moon which 
the diseased eye perceives has neither an origin nor 
an end. It cannot be said that knowledge and ignor- 
ance come under the same category ; for, they could, 
he- perceived. Judgment and the want of it are perceiv- 
•ed in the mind. Color perceived cannot be an attribute 
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of the percipient. Ignorance is also proved by intro- 
spection, as ‘I am a fool; my knowledge is not 
clear.’ Knowledge is similarly experienced, il.e 
teach the knowledge of Atman to others and tie- 
others also understand it. Therefore, knowledge and 
ignorance, like name and color, are not the altrdiutes. 
of the Atman ior, ano^hev 8ridi says that Brahman 
has neither name nor color. Name and color are fic- 
tions (falsely attributed to the Atman), hke day 
and night to the sun, and have no real existence, 
on the theory that Atman is one with Brahman 
it is objected that the same thing cannot be the- 
subject and the object at the same time, as appears- 
in the text ‘He passes the Atman which is all 
jov, ’ we answer that Sanlcramana in the text does 
not mean a physical transition from one place to 
another, but a mental realisation of it. It is not 
a physical progress like that of the leech that is hero 
inculcated, but it is only a mental progress that is 
meant by the Sruii. It cannot be said that the word 
Sankramana is used in its primary signification of 
transition from one place to another ; for, this is not 
seen in the case of the ‘ Annamaya Atman/ It is well 
known that in the transition from the Annamaya Atman,. 
there is not seen any physical act of transition to 
beyond this external world, either as in the case of 
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the leech or otherwise. Nor could 'it be urged thafe 
as in the case of tlie Manomaya and the Vijndnamaya, 
Atman, the word 8avlcram.ana here denotes ‘Going 
out from and returning to Self.’ If the word 
Hanlcramana in the case of the Annamaya Atman 
is used in its primaiy sense, it cannot consist- 
ently be argued in the case of tlie Manomaya 
and the Vijndnamaya Atman, to mean ‘ Going out from 
and back to Self. ’ Thus the Anandamaya Atman 
cannot be said to return to itself. Therefore, the word 
Sanltramiana does not mean the pliysical act of reach- 
ing nor anything due to the action of the Annamaya 
or other forms of Atman, By this elimination, it is 
clear that the SanJmimana (transition) here meant, is 
a purely mental operation performed by some other 
than any from the Annamaya, to the Ananda.mai}a. , If 
Sanlramana be merely a mental process, then the mis- 
take of the Atman, within the Anandamaya, the creator 
of everything, from either, to the Annamaya Atman 
into which he subsequently enters, in viewing Annama- 
ya and other forms as Atman which they are not — a 
mistake induced by its contact with the cavity of the 
heart, is removed by the mental realisation of Atman,, 
'Chis removal of the error caused by ignorance is the 
sense in which the word Sankramana is here figurative- 
ly used ; for, otherwise we cannot speak of the* 
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Sanhramcm.m oiibe omnipresent liman- “' 

no emsting thing other than itself which ' ; 

Nor can it go beyond itself; for, certainly the leeoL 

lesnot g^eyond itself. Therefbre, 

only means the realisation of Ahnan according to its de 

finition contained in the text (Saiyam gnanam » 

Brntoa). Multiplying, the entry into its ; 

the attainment of bliss, the removal of 

tlon are bv some fiction attributed to Erahnan m 

practice but no condition can attach to Bra/mwn.tie 

Lily unconditioned. Having thus by degrees realise 

the unconditioned he does not 

and attains permanence. In this sense is said thi 

hymn. This mantra is for the purpose of briefly 
tVift whole of this chapter 
elucidating the meaning ot the Yuoie 

of Amnda valli, 

Here ends the Eighth Chapter. 


CHAPTER IX. 

5rT=$r I mm \ ^- 

# I ^ RHT% f I sfR ?r ^qi% f 

1 \^ni qiqqqi^qR]% | ^ *^q 

fqg:R& I i?q I- 

q q;q 1 iRqfqqq; \\ 

Knowing the bliss of Brahmwii from which all words- 
return without reaching it, together with the mind^ 
(one^ is not afraid of anything. Him certainly does- 
not grieve (the thought) ‘why have I not done what is- 
good ; why have I committed gin’. He, who knows 
thus, regards both these as AUyian. Indeed both these 
he regards as Aiman, who knows thus. Thus ends 
the Upanishad. 

Com . — From which] from which Atman, uncondi- 
tioned, above defined, the one bliss w'ithout a second. 
Words] names denoting conditioned objects, such as 
dravija (material), but used by speakers for denoting 
even Brahman unconditioned and without 'a second,, 
because it is also an existing thing like the rest. Not 
having reached ] without making clear. Eeturn ] lose 
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their ability. Mind] belief, knowledge. That too attempts 
to elucidate what is beyond the senses and which name 
attempts to explain. Where there is knowledge there 
speech goes. Therefore, speech and mind, name and 
perception always go together. Therefore he who 
realises in the manner aforesaid that highest bliss of 
Brahman from which all words used by speakers for 
the elucidation 'of Brahman return together with the 
mind capable of elucidating everything ; because, it is 
beyond perception, unnamable, invisible and unquali- 
fied — that highest bliss of Brahman which is the Atman 
of the Srotriya, sinless, not afflicted by desires and 
free from all desires, which is free from the relation of 
■enjoyment and enjoyer, and which is natural, eternal 
and invisible — is not afraid of anything ; for, there is 
no cause ; for, there is nothing other than that knower 
Vhom he should fear. It has been said that when one 
from ignorance finds the smallest difference, then 
there is fear for one. It is appropriate that in the 
case of the knower, he is not afraid of anything owing 
to the destruction of the cause of fear created by 
ignorance, like that of the second moon seen by the 
•diseased eye. The mantra is quoted in respect of the 
Manomai/a, because mind is a help to the knowledge of 
Brahman. Regarding that as Brahman and to praise 
it, the existence of fear alone was denied by the text 
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’‘• he never fears.” But here in respect of the one 
Atonan, the existence of the very cause of fear 
is denied by the text ‘he is not afraid of any- 
thing. But is there not cause of fear — omis- 
sion to do what is good and commission of sin? 
Not so ; how is explained. Him] who knows this 
in the manner aforesaid. Ma and vdva are particles 
•expressing certainty. Tajxdi] grieves or afflicts. How is 
it that the omission to do what is good and the commis- 
sion of sin do not afflict ? When the time of death is 
near, one I’epents ‘ wh}?’ have I not done what is good.’ 
Similarly, one thinks ‘Why have I committed 
actions forbidden ’ and is grieved from fear of miseries 
such as being thrown into Hell. But these — omis- 
sion to do what is good and commission of sin 
— do not afflict this man, as they do the ignor- 
ant. But why do they not afflict the knower ? 
It is thus explained. He who knows thus regards 
these, good and bad — causes of grief — as the Paramdt- 
man and with this thought delights , i.e., strengthens 
the Atman. Both these] virtue and vice. Hi] because. 
This knower strengthens his Atman by regarding 
virtue and vice as Atman and by stripping them of their 
•distinctive nature by the nature of his own Atman, 
In the case of him who knows Brahman, the one bliss 
without a second above defined, virtue and vice, regarded. 
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Atman, become powerless, do not 
not become productive of subsequen 
this chapter the 

knowledge of i.e., a secret 

explained. The 


by him as 1 
afflict him an ( 

births. Thus has been explained^ in 1 

TJpanishad of the 1 

higher than all knowledge has been 
highest consummation lies here. ^ 

g? Vims 1 1 ^5 1 

I " 

5k: W 11 

Alav it (the knowledge of Bndmmn) protect ns both. 
May it nmke ns both enjoy. May we together acquire 
the capacity for knowledge. May our study be br.lUant, 
May we not hate each other. 

Om Peace, Peace, .Peace, Bank Om. 


Here ends the Ninth Chapter. 


Thus ends the Brahmdmmda valli 


®l)c Slirigu Oalli. 

Wi: I I tr i ^- 

^5(T5f| I mT%'^T^'| I ^T ^TT%: 

^fP^: ^n%: II 

Harih Om. May it (the knowledge of Brahman) 
protect ns both. May it make us both enjoy. May we 
together acquire the capacity for knowledge. May our 
study be brilliant. May we not hate each other. 

Om Peace, Peace, Peace. 

CHAPTER I. 

\ \ 

qr=qim% i ^ I qm 

I ^'[^1% I qc5R^qm^iq^T% i cife- 

i I ^ I ^ ^wc^r w 

Harih Om. Bhrigu, Varuna’s son, approached his father 
T'^umra saying, “ Oh Reverend sir, teach me Brahman.’'"^' 
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He f F«™u<0 said this to him (BArij,.). “ Food, Pm.m, 
the eve, the ear, the mind and the speech (are 
Bmhmna).” He said to him “ That from nd.ioh hese 
beings are born. That by which, being born, these 
beings live— That which they go to and enter into 
know That; That is Brahman.” He performed a 
penance. And having done that,— _ 

Com -We have seen in the Anaiyiamlh that 
since the Brahman who is Truth, Knowledge and ^ 
InBnity,having created Ilcasa etc., ending with things 
made of food is being perceived as if it had distinctions, 
man onghb to know “I am one with that joy invisib e 
which is unlike everything else becanse, entrance into 
it means knowing thns ; and that to him who knows this, 
virtue and vicado not become the cause of future birth. 
A.nd the method of knowingBmfmanwe have dealt with. 
Hereafter, he goes on, in order to speak of the penance 
which is the means of obtaining JBralman and of the 
worship relating to food etc. The story that it was 
related by the father to his dear son is to praise know- 
ledge. The particle va-i is to remind that it is well 
known. We are reminded that the name Bhngti is well 
known. Vdmnih ^antn^^’s offsprin pr. He being desirous 
of knowing iWmaw, .approached his father Vamna 
with the hymn “Teach me Brahman, Oh Reverend 
” And he the father, spoke thns to his son, who 
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thus approached him according to the Sdsiras. “ Food, 
Frdna, eye, ear, mind, speech.” Food is bodj?. Prana is 
the consumer j the helps to Perception are eye, ear, mind, 
speech. These are said to be aids to the knowledge of 
Brahman, After mentioning these, food etc., which are as 
the gate-way to Brahman, he goes on to give him a 
description of Brahman, Wiiat is it ? From whom are 
born all the living things from Brahma to a worm, 
by whom, being born, these living things are 
sustained, grow ; in whom these beings enter at the 
time of their destruction and with whom they be- 
come onej from whom these things do not swerve either 
at their birth or existence or death. That is the descrip- 
tion of Brahman. That BQ'ahman, desire to know -well. 
The meaning is ‘ know the Brahman ’ w-ho is thus 
defined through food etc. Another Sridi also says 
“ Those who know the Prana of Prdria, the eye of the 
eye, the ear of the ear, the food of food, and the mind 
of the mind, have realised Brahman, ancient and first.” 
He shows that these are the gate-ways to the knowledge 
of Brahman. That Bhrigu having heard from his father 
the gate-ways to the knowledge of Brahman and the- 
description, began to perform penance which is the 
means to the knowledge of Brahman. How is it that 
Bhrigu understood that penance was an aid, though 
penance was not inculcated ; because the instructioib 
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w.sinoo™plete. To the 
Bmhmrm etc., the path and the e ni ion 
1. 1 ^ Hie text ‘ From whom these beings etc. iha 
is''c!rtainly incomplete hecanse the true Fa 

.;„t yet been pointed out. Otherwise, 

true nature should hare been explained 

aesirons of hnowing it, in the tb™ ‘ B— i . o»his 
nature.’ But he did not so explain. 

he ' His explanation was incomplete. 

Lferred that the father required also another aid to 

’tl^^ llwledgeof Bi-Aaniiaiiathe ---8 - 

ance is because it is the pre-eminent aid of all , fot tt 
well known in the world that of all aids to the at ain- 
nient of eternal objects, penance is the most excellent 
aid. Therefore, Bhrign resorted to penance as being t 
means to the knowledge ofBra/™™, though his father 
did not say anything about penance. And^thatpen- 
. ance is the tranquillity of the external and he interna 
eenses because that.is the path to the attainment of 
The greatest penance is the concentration 
of the mind and the senses ; from the bimih That 
a greater virtue than all the other virtues. And he 
having performed penance, 

Here ends the First Chapter. 


CHAPTER M. 


I --fferiR ^f- 

I ^T^F^ I 3T^ 5F^F^2TW^^^-mF% I 

?7fi;ffF^ I 5^^^ fq^^5’7?rHF^ I st^fftI I 

tf I ^^HF I m\ m\% i ^ ^qr- 

I ^ ^q^^q^FF II 

He knew that food was Brctliman ; for, it is from food 
that all these beings are produced; and being produced 
from it they live by it ; they go towards food and 
become one with it. Having known that, he again 
approached his father Varuna^ saying “ Oh Reverend 
one, teach me Brahman.’^ He (Vanma) told him 
•“ Desire to know Brahman by penance. Penance is 
Brahman^'* He performed penance and having per- 
formed penance, — 

Com . — He came to know that food was Brahman, 
because it had the distinctive marks set forth. How? 
For, from food are produced all these beings ; bj?- it they 
live ; they go to food and become one with it. The 
gist is that it is right that food should be Brahman. 
After performing penance and knowing that food is 


I 
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Brahman, hec&nse it satisfied the definitiot; ot Brahman. 
he again approached his father Varuna, being beset 
with doubt. “ Oh Reverend one teach me ih-a/imcm.'’ 
What the cause of the doubt is, is mentioned. Advising 
penanceagaiu and again, instead of shosvingthe origin of 
food, is to clearl}^ indicate that penance is the best means. 
So long the description of Brahman does not become- 
unsurp”asaed, and the desire to know does not cease, so 
long is penance the only means. The meaning is by 
penance alone try to know Brahman^ The rest is clear.. 

Here ends the Second Chapter. 


CHAPTER ill. 

1 5n^ #sipcf I STM 

1 I 5^ I srmfl 

m\^ \ cT'^trqrw i ^qSr m l riqr 

^ ^qrs^q^ I ^ ^q^^^qqr n 

He knew that Prana was Brahman ; for, it is from 
Prana that all these living beings are produced ; and 
being produced from it, they live by it ; they go 
towards Prana, and become one with it. Having known 
that, he again approached his father Varuna, saying 
“Oh Reverend one, teach me BrahmaviP He (VaruncC) 
told him “Desire to know Brahman hj penance. 
Penance is Brahman'’ He performed penance and 
having performed penance, — 

Here ends the Third Chapter. 





CHAPTER IV. 


T% 1 dif I 3^^ ^ ^^l^^mK I 

^§1% I ^ \ j 

^ ^qrsci'^^T^ I ^ II 

He knew that mind was Brahman; for, it is from mind 
that all these living beings are produced; and being 
produced from it, they .live by it ; they go towards mind 
and become one with it. Having known that.he approach- 
ed h is fatherFamwa, saying “Oh venerable one, teach 
me Brahman.^’ He iVaruna) told him “ Desire to^know 
Brahman by penance. Penance is Brahman. He 
performed penance and having performed penance,— 

> f Here ends the Fourth Chapter. 

, , — . — , , ■ ■ 




CHAPTER V. 


^F?T% I T%f \ T%riT 

-^"11% I \ ^ I sTifrfI: ¥r- 

•JT^T mf^ I cr \ I 

I ^ I ^ II 

He knew that knowledge was Brahman) for, it is by 
knowledge that all these living beings are produced ; 
and being produced from it, they live by it ; they go 
towards mind and become one with it. Having known 
that, he approached his father Varuna saying “ Oh 
venerable one, teach me Brahman.’^ He (Varuna) told 
him “Desire to know Brahman by penance. Penance 
is Brahman^ He performed penance and having per- 
'formed penance, — 

Here ends the Fifth Chapter, 


CHAPTER VI. 

I I 5f^T-c=^T^"- 

I ^T 5qTf{?m%i%- 

^T I ^ ‘3;^ I 

51^2TT q^TlJ^srlH^T I II 

He knew that bliss was Brahman. Ifor, from bliss 
all these beings are produced ; by bliss, do these beings • 
live. They go to bliss and become one with it. This 
is the knowledge learnt by Bhrigu and teught by 
Varuna. This ends in that excellent cavity of the 
heart. He who knows thus becomes one with Brahman, 
He becomes the possessor of food and the eater of it. 
He becomes great in progeny, cattle and the splen- 
dour of Brdhminhood. He becomes great in renown. 

Oon^.— Thus Bhrigu with his Atman purified and not 
finding all the marks in Prmia etc., slowly penetrated 
deeper and deeper, till with the aid of penance 
alone, he learnt the innermost Ananda to be Brahman, . 
The meaning of the chapter is that one who desires to 
know Brahman should perform that penance which- 
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consists in the control of the external and the internal 
-senses. 

The Sruti here turning from the story, explains 
in its own words the purport inculcated by the story. 
This knowledge was acquired by Bhi'igu and was 
imparted by Varuna,. This knowledge ends in that ex- 
cellent cavity of the heart in that supreme bliss which 
has no second and it began in the soul of food. Any 
■one else who in the same manner gradually penetrates 
within, by means of penance and knows Ananda to be 
Brahman becomes fixed in the Brahman of X'Jiawdtst, be- 
comes Brahman himself, being firm in this knowledge. 
The visible fruit of that knowledge is also mentioned. 
He becomes possessed of plenty of food. It is no credit 
to knowledge, if he merely possesses food. Thus he also 
becomes the eater of food, that is, he is possessed of a 
good appetite. He becomes great. He explains great 
in what. In progeny, that is, sons etc., in cattle ie., 
sheep, horses etc., and in that splendour of Brdlvmnhood* 
that splendour which is the result of calmness, tran- 
quillity, knowledge, etc. He also becomes great in 
-fame which is the result of good conduct. 


Here ends the Sixth Chapter. 



‘ 


CHAPTER VII. 


ff I I m\ srr r ^- 

I m ^<K I ^fT?5jM: Sf- 

fers^: I c[^^^JT5r J^r%fec^^^ | ^ ^ ^- 

M 5?r%msf^ I ^^m \ 

JT^r^ir I II 

Do not blaspheme food. That is thy duty. Frdna isf 
food. The body is the eater of food. The body is fixed 
in Prana. Frdna ia fixed in the body. This food is fixed 
in food. He, who knows that food is fixed in food, be- 
comes one with Brahman. He becomes possessed of 
food and be becomes the eater of food. He becomes great 
in progeny, in cattle and in the splendour of BrdPmm- 
hood. He becomes great in fame. 

Oom. — Moreover, food ought not to be censured, even 
as a preceptor (ought not to be censured) ; because,, 
Brahman was obtained only through the gate- way 
of food. That duty is enjoined upon the knower of 
Brahman. The teaching of this duty is to praise food ; 
and the praise of food is because of its being the means 
of knowing Brahman. ” Frdna is food ” because Frdna 
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is within the body and because that which is within 
another is said to be the food of that other. 

And in the body is fixed the Prana. Therefore, is 
Prana food, and body the eater of food. Similarly, the 
body is food and Prana is the eater of food. Why is 
the body fixed in Prana ? Because, the existence of the 
body is dependent upon it. Therefore, both these, the 
body and Prana, are food and food-eater. Since each 
is based upon the other, therefore each is food ; since 
each is the support of the other, each is food-eater. 
Therefore, the body and Prdna are both food and tood- 
eater. He who knows that this food is fixed in food 
stands for ever as food and food-eater. Moreover “ He 
becomes possessed of food and becomes the eater of food” 
etc., as before. 



Here ends the Seventh Chapter. 


CHAPTER VIII. 

I I \ ^r- 

'3Ttg5qTI%*. S!T%Tg^l5=!?tf^®^F’T: m%f^T: ! 

^1% 1 I 

I 11 

Do not reject food. That is duty. Water is food. 
Light is the food-eater. Light is fixed in water. 
Water is fixed in Light. This food is fixed in food. 
He who knows that this food is fixed in food stands 
for ever. He becomes the possessor of food and the 
eater of food. He becomes great in progeny, in cattle 
and in the splendour of Brdhminhood. He becomes 
great iif fame. 

Qom . — Do not reject food. That is duty. As before, 
this is said in praise of it. Thus food not rejected 
from good or bad motives becomes respected. As ex- 
plained, the subsequent texts ‘water is food’ etc., 
should be understood. 

Here ends the Eighth Chapter. 





CHAPTER IX. 


I I ^Tqsfr sfT i ^^\- 

#s^r^: I | m%-* 

fe^r 1 simfs^q, I ^ 

rrT%i%sr^ I I ^^^^J ^- 

■WTfe5r=^&5T I ?(^T^=^r?iT II 

Accumulate food. That is duty. The earth is food. 
Alcdm is food-eater. In the earth is fixed Akdsa. In 
Akam is fixed the earth. This food is fixed in food. He 
who knows that this food is fixed in food stays for ever. 
He becomes the possessor of food and the eater of food. 
He becomes great in progeny, in cattle and in the 
•splendour of Brahminhood. He becomes great in fame. 

Com . — The accumulation of food is the duty of one 
who worships water and light and food and food-eater. 


Here ends the Ninth Chapter. 


CHAPTER X. 


=w ^sRt Jiig^Rl 1 3TOSJW1I I 

5<aws5t '^^5*1 1 va^iswi »ra i <^5ii m- 

iiS5t I H®?^swr 5iT5t I apct^s- 
5i I aiftraswt 3# x^r^ia 1 q I «*'■ 
|i% 5itf% I 11 % JtRiqH^t: l ^i% | nft- 

«% I %f%W% mt 1 1% mm - 1 
tCc 1 fSI I I JRT 1% ^ I 

3mi%i?i% ?ra%5 1 iHira^^am^Fs: ifft^ I 
^ 1 5tcstr5fe55qre%i 1 ifra3raF*i^i% I ^ igwra i 
u5F5ft^i% I g=^ l^rara I ’n?Rp5Wi% I ig- 
tiRfra 1 qi!p%s^ ^iJn: 1 og-ac^^iffte I l 

qfcw; I q^“T • 

>nl %sl%qt I I I 

<5^; I iff 51 I I 

jjTO^ I amtpfflCTPiS'i^^ I *CTwnffii- 
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I ^ i%fFrFlTOJqT5T3W^fq | 
cfc^m JTR=?I1# I ^T ^ I \ I ^I \ I 

I ^f[TiT?fr s\m^] w^- 
1 qq Wq^qr ^^q^q qr^^q i qr ^] a^^irq q 
qr^qi: ^^q^q^qqqiqr^I% 1 ^ fq^ ^qq^^’q^qi'^^q, 1 
^^Ul ^qiqr: 1 q q;q q^ I fcqqiqq^ || 

qjqqq l m qqgr i qj^qml i q^- 
Rq qiqqjqq^q qi fqf^qiql ii qni^: ^ipq; ^i- 
^q: II ^R: 11 

Do not deny residence to anybody.' This is duty. Let 
one therefore acquire much food by any means whatso- 
ever. They say ‘ food is ready.’ If this food is given first, 
food is given to the giver first. If this food is given in 
the middle, food is given to the giver in the middle. 
If this food is given last, food is given to the giver last. 
He who thus knows will obtain reward as mentioned. 
Brahman resides in speech as preserver j as acquirer 
and preserver in Prdna and Apdna ; as Karma, in the 
hands ; as gait in the feet ; as the discharge in the anus. 
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Thus the meditations in respect of man. NeEt in respect 
of Gods, as satisfaction in rain, as strength m lightning, 
as fame in cattle, as light in stars, as offspring, immor- 
tality and joy in the organ of generation, as all in the 
Alc&sa. Let one worship that as support. One gets sup- 
port. Let one worship that as Mahae; one becomes great. 

Let one worship it as mind; one becomes thoughtful. 

Let one worship that as mmas; one’s desires ben . 
Let one worship that as Bralmmn ; he realises Brah^n. 
Let one worship that as Brahman’s place of destruction , 
.one’s enemies and rivals perish. His brother s sons 
unfriendlv also perish. He who is in the and 

he who is' in the sun, he is one. He who knows thus 
leaving this world approaches this if«i«i made of 
food, approaches this Aiman made of PraM, 
approaches this Aiman made of mind, approaches this 
Aiman made of knowledge, approaches this ^ malt 
of bliss, travels these worlds eating what he likes 
and assuming what forms he likes sits singing this 
Soman ‘ Oh ! Oh ! Oh 1 1 am food, I am food, I am food. 
I am the eater of food. I am the eater of food, I am the 
eater of food. I am the author of the Stoto, I am the 
author of the SWm. I am the author of the Shhi. 
I am the first born oftheTrue. Before the Gods, I was 
immortal. Who gives mo, preserves me thus, I am 
food eating the eater of food. I have conquered all 
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this world, I am luminous lilce the sun.” Whosoever- 
thus knows. This is the Upanishad. 

Oom . — So the worshipper of the earth and AMsa. 
should not refuse residence to any one, that is, should 
not turn out any one who comes to live with him. 
When residence has been given, food also ought neces- 
sarily to be given. Therefore, by some means or other, 
man should obtain much food, that is should store up 
food. Since the wise men who have food say to the hun- 
gry comer ‘ Food is ready for you ’ but do not say nay, 
therefore also — this ought to be taken with the previous 
sentence — food ought to be stored up. Further, the^ 
greatness of the gift of food is mentioned. For how 
long he gives food, for so long does food fall to his 
share. He explains how it is. When one gives food 
in his youth or in the best mode, Le., with great res- 
pect to the guest who seeks food, what results to 
him is explained. Food is served him in his youth* 
or in the best mode as he gave. Similarly, if he- 
gives food in the middle of his life or with mid- 
dling courtesy he gets food in the same. ,,If he 
gives food in his old age with scant courtesy, i.e., 
with disrespect, he gets food in his old age or 
with scant courtesy. He who knows this, that 
is, the greatness of food as above set forth, obtains 
the merit of the gift of food as abovementioned. Now, 
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the mode of worshipping Brahman is mentioned. As 
Kshema, in the tonguej Kshema means the protection 
of that which has been obtained. Brahman ought to be 
meditated upon as h^ing Kshema in the tongue. Yoga- 
I’sh&ma.'lYoga is the acquisition ofthat which had not been 
acquired. Though Yoga and Kshema exist while Prana 
&ndA;pa‘)ia exist, still they ai’e not the effect of Prana and 
ApAna. What then are they ? They are due to Brahman. 
Therefore, Brahman should be meditated upon as being 
fixed in Prana and Apmin in the form of Yoga and 
Kshema. Thus, in the other subsequent cases too, it is 
Brahman who is meditated upon in the appropriate shape. 
Since Karma is accomplished by Brahman, Brahman. 
should be meditated upon as being Karma in the hands ; 
as being motion in the legs ; as being discharge at the 
anus. These are the human Samdjndh, that is, the 
:knowledge or wisdom or meditation relating to the 
body. Then is mentioned meditation relating to the 
Devas. As pleasure in rain] since rain is the 
source of pleasure through food etc., Brahman 
■should be contemplated as being pleasure in rain. 
Similarly, in the others, it is Brahman who is to be 
meditated npon in the different shapes. Similarly, 
in the shape of strength in. lightning ; in the shape 
of fame in cattle ; in the shape of light in the stars. 
Procreation, immortality (immortality is obtained 
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'by the discharge of debts by the son) and joy, all 
these result from the organ of generation. The Brahman 
should be worshipped as being fixed in the organ of 
generation in this shape. Everything is fixed in Akasa ; 
so whatever is in Ahasa, that ought to be meditated 
upon as Brahman itself. And that Akma is Brahman 
•itself. Therefore, it ought to be worshipped as the sup- 
iport of all. By the meditation of the quality of strength, 
■man becomes strong. Similarly, also as to those 
previously named. It will be seen that whichever 
fruit is at the disposal of Brahman, that is Brahman 
'himself. Also from that other text, ' In whichever 
form he meditates upon him, that form he 
becomes.’ Meditate upon it as mahas that is, as 
•possessing the quality of greatness ; you become 
great. Meditate upon it as manas, that is, as thinking ; 
you become capable of thinking. Meditate upon it as 
namas, that is, as possessed of the quality of bending. 
To such worshipper, the desires, that is, the objects of 
desire become submissive. Meditate upon it as Brah- 
man, that is, as growing, you become possessed of its 
quality. Meditate upon it as the place of destruction of 
Brahman. Farimara is that in which are destroyed the 
&vedevatas, lightning, rain, the moon, the sun and fire. 
Therefore the wind is the place of destructipn as it is weU- 
known from another text of the Sruti. And this wind is nob 
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different from Akdsa therefore, Aldsa is the place of 
destruction of Brahman. Meditate upon this Alaisa, 
which is one with the wind, as being the place of 
destruction of Brahman, Those adversaries hating him 
who know thus— since adversaries may not hate, they 
are qualified by haiing adversaries—fhe rivals hating 
him lose their life. 'Moreover, even those adver- 
saries who do not hate him, even they lose 
their life. We have said beginning with ‘ Prana is food- 
The body is the food-eater ’ that the creations ending 
with Ikdsa are food and food-eaters. Have we not 
"said that with each consideration, it becomes manifest 
that this worldly existence with the destruction of the 

eater and food, is only in relation to phenomena but 

not to noumena. But on the Aiman, it is superposed 
only by delusion. It ought not to be said that ,i 

is the creation of Brahman and that therefore worldly 
existence is properly predicated of Atman, No j becausej- 
we hear of the entrance only of that which is not 
subject to samswra. ‘Having created it, he entered- 
it himself] we hear only of the'*^ entrance into the 
creations, of the Parcmdtman which is the origin 
of Akdsa, etc., and which is not subject to samsd/ra. 
Therefore, the individual soul which has entered 
into the created beings is the Paramatman iv&Q fvoxof 
mmsdra. Also, from the propriety of the same doer 
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in both ‘Having created it, he entered it him- 
self. ’ The termination Mva is proper, only if 
there is the same doer for the acts of creation and 
•entrance. It cannot be said that, having entered, 
it might have become something else; because (actual) 
•entrance has been denied by giving it another 
meaning. Nor can it be said that because of the 
special text ‘ With this J'a’a,’ it enters with a dijfferent 
•quality. Because, it has been said to be the same. 

‘ Thou art that.’ Nor can it be said that it is only for 
•one w'ho has become different that the power to remove 
that difference is required ; because, they are mentioned 
in the same predicament. ‘ That is truth. He is Aivncm. 
Thou art that.’ It cannot be said thatthe subjection of the 
Atman to Samsara, is visible ; because, the knower can 
never be known. We cannot say that Atman h 
known as subject to Samsara ; because, since the 
qualities, not being distinguished from the qualified, can- 
not be objects. Such as heat and light cannot be heat- 
ed and lighted. If it be urged that from sight of fear 
•etc., it is inferred that it is miserable etc., it is unsound • 
because fear etc,, and sorrow are knowabie and there- 
fore cannot be the qualities of the knower. It should 
not be said that it is opposed to the systems of liogic 
•of Kapila and Kandda, because they might be deluded as 
•they have no authority and are opposed to the Vedas 
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to the Veda and according to reason, Atman 
,ly no worldly existence. Also because of As 

How it is one is explained. _ _ 

.Vho is in the Fiirmlm and He who is m Uie 
'hey both are one’ etc., as before. Having 
the soul of bliss step by step through the soul of 
, , he sits singing this song. The meaning of the 
Wim™ is Truth, Knowledge etc. has been 
n full But we have not set forth at length the 
e of the m which mentions the result ' He 
all desires together with the wise Brahman 
,9 AmniavaUi which expands the meaning o 
nan is Truth etc.’ The following is now begun 
,r to show what they are, of what nature those 
are and how again he enjoys them with 
a,. Then in the story of the father and son 
was supplemental to the previous chapter on 
edoe it was said that penance was the, 
ihe knowledge of Brahnan. WeHve also 
oned the application of the creations beginning 

Vdwand ending with il-teas food andfood-eater. 

avealso mentioned the methods of meditations 
,g to Brahrmn. It has already been shown that all 
atires which are generally attainable with the help 

-oral means relate to the various created objects 

j'f r, . _ flnBY-A is iinitv how can there 
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be a desire and one who desires ; for, then all distinctions 
migrate, merge into the Atman. It is explained how one 
who knows this becomes and enj 05^8 all his 

desires at the same time. Because, he becomes the 
Atmano^ all. He says. How he becomes Aimanoisll 
is explained. By the knowledge of the identity of the 
Atman in the Pumslia and the Atman in the sun, he drops 
all distinctions of superiority and inferiority and having 
passed through the sheaths born of ignorance 
beginning from that made of food and ending with that 
■of Ananda becomes Brahman who is Truth, Knowledge 
and Infinity, who has the qualities of invisibility etc.* 
who is self-created, whojisjoy, unborn and immortal, who 
is fearless, who is the one without a second and who is the 
goal. And becoming this — this should be taken with the 
distant clause —he wanders through these worlds BhUh, 
etc. How does he wander ? Kdmdn ni^ i.e., eating at his 
pleasure, Kdmarupi, i.e., assuming any shape at will. 
Wandering, i.e., enjoying as Atman all these worlds, 
being all. Then ? He sits singing this song, Brahman 
himself is Sdman ; because, it is Sama, i.e., equal. He 
stands loudly proclaiming, for the benefit of the world, 
the unity of Atman, singing of that which is one with 
all, of that supreme contentment which is the fruit 
of his knowledge. How does he sing ? Baaau which 
is used in the sense of the particle dh/), in . order to 
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indicate extreme wonder. What that wonder is. is 
explained. The one Atman without a second, though 
simple, i.e., myself, is food and is the food-eaten 
I am also the 8MM-h-U. ShJraia the union of food 
and food-eater. I am the maker of that union; that 
is, I am ho who is oonsoious ; I am the combiner 
of all food intended for the benefit of the eater and 
diverse in nature by reason of its being intended for 

others’ benefit. i x i 

The three-fold repetition is to indicate wonder, i amj 
shall become. PTatamajojq first born. Of the true] of the 
existing world shapen and shapeless. Before the Gods, 

I was the midst of immortality ; that is, the immortal- 
ity of living beings lies in me. He, who gives me (food) 
to those who want food, protects him thus without loss. 
But who, without giving me in time to those who ask 
for me, eats food, I eat him, so eating food.^ Here, he 
says If this be so, I am afraid of emancipation which 
is booming the Atman of all. Let me be Samsdra. Be- 
cause, even if liberated I shall, becoming food, be eaten. 
Do not thus fear food ; because, all eating at pleasure 
is mere matter of talk. But the knower transcends 
all this matter of balk. This distinction between food 
and eater created by ignorance becomes one with 
Brahman by knowledge. To him. there is certainly no 
second other than himself which he should fear 
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Hamlet and the Waste of Life.— By- th^ 


Hon. Eev. William Miller, o.i.e., ll.d., Principal of ' 

! 

the Madras Christian College. 

1 ^ 

In this new criticism of a much criticized play. 


Dr. Miller after some introductory observation, rc-states 


his views as to the central idea in all Shalrespeare's 


greater dramas being moral, and as to the moral benefit 

.'i 

which ought to accrue to one who studies them with cave. 


In this light he examined the character of Hamlet and di.‘<- 


cusses some of the warmly debated questions which cannot s 

1:;! 

be avoided by one who tries to understand it. So fra- as 

9 ' r. 

, ,' 

it goes, Gojthe’s w'ell-known dictum is accepted uh.. 


tiiac, Hamlet being what he is, his appointed task is too 

lit 

hard for him, so that he may be compared to a costly 

I 

vase cracked by the growth of a great tree that has been 

ihH 

planted in it. Dr. Miller contends, how'ever, that for a 

EIHiH 

full understanding of the play it is necessary to ascertain 


what constitutes the greatness of the tree, and what 

ft ■> ^ 

special weakness results in the cracking of the vase. To 


this inquiry a large section of the work is given. 

P /m 

After treating of the characters of the subordinate 

”1- « 

personages in the play, e.specially of those who serve as 

S| 

foils to Hamlet, Dr. Miller draws a comparison between 

ir 1 41 

the Prince of Denmark and Indian students, of whom he 

' . ... , 

says that “ if they have something of Hamlet’s strength. 

a^H 

they have lamentably much of Hamlet’s weakness.” He 


closes with a bi-ief statement of the mairr lesson which 


Young India may learn from the drama most widely 


known of all the works of Shake,speare. Cloth Eound. 


One Rupee. In wrappers. As, Eight, 
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(1) Othello and the Crash of Character, (2) Macbeth and 

' 

the Ruin of Souls. (3) King Lear and Indian Politics. 

t 

These four monographs are bound together in one volume 


under the title “"Shakespeare’.s Chart of Life.” Rs. 4. To 

' '' 

subscribers of The Indian Rs. 3. 
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siderabie length the organic connection between these 
defects and faults and the terrible catastrophe of the 
play. At the same time, be denies that, in the ordinary 
meaning of the word, the sufferers can be said to deserve 
their fate. Ia,go he regards as the willing instrument of 
those evil powers which are ahvays ready to take advan* 
tage of the opening.? which the want of watchful care on 
the part even of the best too often yield. Dr> Miller looks 
upon "Othello” as a revelation of forces which “ more or 
less strongly affect the inner life of every man ” and 
maintains that the way in which t.ho.se forces are dis- 
entangled in it from all that is accidental or superficial 
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sentries whipped. Obtaining absolute license to make 
jokes. Cauterization of Brahmins, Rearing a colt. 
Rearing a kitten. Profiting by the labour of thieves. 
A great doctor overthrown. An unsuccessful conversion^ 
A great poet disgraced. Deceiving the wrestler. Con- 
verting a black dog into a white dog. Executing the 
paintings. Requesting to protect his family. AS* 8* 



TALES OF MARIADA EAMAN.-By P. Rama- 
ehandra Ran Avergal, Retired Statutory Civilian. Con- 
tents : — Introductory — The thieves out-witted. The child 
murderess detected. The cotton merchants and their pet 
cat. The pearls recovered. Iron-eating rats and man- 
eating kites. Thrifty and Thriftless. A modern Shy- 
lock and how he was outwitted. The thief betrayed by 
his own words. The false-witnesses exposed by their own 
conduct. The broken crockery set off against the proces- 
sional elephant. The lying debtor convicted out of his 
own mouth. The dishonest brother exposed by Ms 
sympathy with the thief. A would-be-wife-stealer foiled. 
The right Dromio discovered by artifice. The extortionate 
Inn-keeper. The ring restored. The fowl thief betrays 
herself. The dishonest Komati entrapped. The grain- 
vendor brought to his senses. The ear-ring thief un- 
ma-sked. The cattle-thief detected. AS- 8. 
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ASPECTS OF THE VEDANTA- — Contents ; The 
Vedanta in Outline : Pandit Sitanath Tattvabhushan. 
The Vedanta — Some Keasons for its Study : The late Mr. 
N. Vytbinatba Aiyar, m.a. The Vedanta Eeligion ; Prof. 
M. Eangacbariar, M.A. The Ethics of the Vedanta : 
The Late Mr. N. Vythinatha- Aiyar, m.a. The Vedantic 
Doctrine of Futvu'e Life : Pandit Sitanath Tattvabhu- 
shan. The Vedanta : Its Theory and Practice : Swanii 
Saradananda. The Vedanta for the World; SwamiVive- 
kananda. Veda and Vedanta : The Late Prof. Max 
Muller. The book also contains the opinions of Mas 
Muller, Dr. Goldstucker, Schopenhauer, Victor Cousin and 
Dr. P. Deussen on the Vedanta. The book is dedicated 
to Max Muller and contains an excellent likeness of his. 
AS- 12. To Subscribers of the Indian Revien AS* 8* 


SEI SANKARACHARYA*— I. His Life and Times : 
By G. N. Krishnasami Aiyar, M.A., h.T. 11. Hi.s Philo- 
sophy: By Pandit Sitanath Tattvabhushan. It is hoped 
that the readers of this volume will find therein such 
materials of thought and history as will enable them to 
know accurately the position of Sankara in the evolution 
of the national religious life of the Hindu people, and 
enable them also at the same time to estimate correctly 
the great value of this work in life as viewed from the 
standpoint of historv. Both in one volume. Cloth bound. 

RE- 1* 


The Sri-Bhashya of Emanujacharya*— 

Translated into English by Professor M. Hanga- 
chariar, m. a. and Mr. M. B. Varadaraja 
Aiyangar, b.a , b.l. Vol. I. With an Analytical 
outline oi‘ contents. B,s* 5. 

■' 

Hindu Feasts, Fasts and Ceremonies-— By 
Pandit S. M. Natesa Sastri, b. a., m.i’.l.s. With 
an introduction by Henry K. Beauchamp, c. i. 

M. li. A. s., V . It. n. s., Editor, The Madras Mail. 

Price Es- 1-8-0* 


G* A. NATESAN & CO., ESPLANADE, MADRAS. 


Industrial India— l^y Grlvn Barlow, m.a., 
Principal, Victoria College, Palgbat, and forinerly 
Editor of The Madras Times. 

Conterte : — 1, Patriotism in Trade. 2. Co-operation. 
'3. Industrial Eshibitions. 4. The Inquirir.iJ;' Mind. 5. In- 
vestigation. 6. Indian Art, 7. Indiiin Stores. 8. India'.s 
Customers. 9. Turning the Corner. 10. Conolusioii, Piice 
E.S. 1-8. To subscribers of The Indian llevieiv. Re, 1 only. 

Agiiciiltiirai and Industml Problems in 
India- — E.y Alfred Cbattertou, B. .sc., Profea.sor oi: 
.Engineering, on Special Duty, Madras. 

Contents : — Agricultural : — Water-Lift.s, Underground 
Water-Supply, Well-Irrigation, The Cost of; Power, The 
Value of Wind-Mills in India. Agricultural Education. 
Indu.strial : — Tanning in the Madras Presidency, Hand 
Weaving, Manual Training, Industrial Education, District 
Board Industrial Schools. Cloth Bound. Rs. 2. To sub- 
'scribers of The Indhin Review, Ks. 1-8. only. 

LAND PROBLEMS IN INDIA; Being paper.s by 
various writers. PRICE ONE RUPEE- 
CONTENTS : — The Indian Land Que.stio!i. Ry Mr. 
Romesk Clinnder TJntt, 0. 1. E. Reply to the Government 
of India, By Mr. Romesh Ohvnder, Butt, 0. L E. Madras 
Land Revenue Sy.stem since 1885. By Bewan Bahadur 
R. Ragunatha Rae. The Madras Laud Revenue System. 
By Mr. Ganjam Venhata,ratnam. The Bombay Land 
Revenue Sy.stem. By the Hon, Mr. Goculdati Parekh. The 
Central Province.s Land Revenue System. By the Hon, 
Mr. B. K. Bose. Proposal of a Permanent Settlement. 
By Mr. Ronmh Ohunder I}utt, 0. 1. E. 

APPENDIX : — Memorial of Retired Indian Officials. 
Pull Text of the Rc.solution of the Government of India. 
Opinions of Local Governments. The Central Province.s, 
Madras, 'J’he Punjab, The N. W. Provinces and Oudh 
and Bengal. Sir Louis MalleUs Minute on Indian 
Land Revenue. Lord Bali.sbar 3 '’s Minute on Indian Land 
Revenue. Sir James Caird on the condition of India. Mr. 
H. E. Sullivan on Indian Land Revenue, Proposal of a 
Permanent Settlement in the Central Provinoc.s. Proposal 
of a Permanent Settlement in Madras. Proposal of a 
Permanent Settlement in Bombay. Land Revenue under 
Hindu Rule. Land Revenue under Mohamedan Rule, 

a A. NATESAN & CO., ESPLANADE, MADRAS': 


Malabar and its Folk.— A systematic des- 
criptiou ot tha social customs and institutions of 
Malabar. By T. K. G-opal Panikkar, B. a. Second 
Edition. Revised and enlarged. Chapters 17, 18, 
19 and 20 are additions to this edition. Cloth 
bound. Rs. 1-8 As. 

Contents 1. Thoughts on Malabar. 2. A. Malabar 
Nair Tarawad. 3. Marnmakkathayam, 4. Local Traditions 
and Superstitions. 5. The Malabar Drama. 6. The Guam 
Festival. 7. The Vishu Fe.stival. 8- The Thiruvatbira 
Fe.stival. 9. Fedualisna in Malabar. 10. Cock Festival 
at Cracganorff. 11. The Keltu Kallianam. 12. Serpent 
Worship. 18. Some Depressed Cla.sses. 14. Village 
Life. 15 Some Phase.? of Religious Life. 16. The 
Syrian Christians of Malabar 17. The Numbufciris of 
Malabar. 18. The Village Astrologers of Malabar. 19, West- 
ern Influences in Malabar. 



RANADE AND TELANG.— Appreniations by the 
Hon. Mr. G. K. Gokbale, o I.E , Member of the Imperiai 
Legislative Council, and by Mr. Dinshaw Edulji 
Waoha, President of the 17th India.n National Congress. 
With Portraits of Ranade, Teiang. Gokhale and Wacha. 
AS. 8. To subscribers of The Indian Revie^v, As. 4, 


THE UPANISHADS— With Text in Devanagiri, San- 
kara’s Commentary and English Translation. Published 
by V. C. Seshacharri, B.A., B.L., M.R.A.S. Vols. I. 11. & V. 
Translated by Sitarama Sastriar. Vols. Ill & IV. Trans- 
lated by Pandit Ganga’Natb’Jha. Bound in cloth and 
also in thick coloured wrapper. CLO'i’H. rAPER. 

R.S. A. Rs. A, 

T.— ISA, KENA AND MUNDAKA 2 0 18 

IL— THE KATHA & PRASNA 18 10 

IIL—THE CHHANDOGYA— 

PART I.— 'J'HE FIRST 4 ADHYAYAS 2 0 18 

IV.— THE CHHANDOGYA— 

PARTIL— THE LAST 4 ADHYAYAS 18 10 

V.— A.ITARBYA& TAITTIRIYA 14 10 

Available for sale separately. 
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Maitreyi s A Vedic Story in sis chapters, by 
Paiidit Sitanath Tattvabhushan. Author of “ The 
Vedanta and its Eelation to Modern Thought/’' 
Price As* 8. To subscribers of The Indian Itevieiv, 

As. 4- — — 

Herbert Spencer’s Economics- An exposi- 
tion by .Dr. Guglielmo Saivadori (with a portrait' 
of Herbert Spencer). Price As- 4- To subscribers 
of The Indian 'Review^ As- 2. 

Rlldyard Kipling. A study by John M.Eobert- 
Bon. Author of “Patriotism and Empire,” "With 
portraits of Kipling and Eobertson. Price. As 2. 
To subscribers of The Indian Review. One Anna- 

The Russo-Japanese War. An excellent 
map describing the scene of operations. Price Oil© 
Anna- Po subscribers of The Indian Review, free. 

Portraits of the late Queen Victoria, H. M. 
King Edward VII, H. M. Queen Alexandra and 
H. E. H. the Prince of Wales, all four in one 
sheet, crown 4 to. As- 2. Gl-iven free to subscri- 
bers of The Indian Review. 


Report of the Indian Universities’ Com- 
mission. — Extracts from the Eeporb. As. 8- 

To subscribers of The Indian Revienv, As. 4* 
Teaching Universities ; The Senate ; The Syndicate ;; 
Graduates of the University ; Affiliation Enles ; Govern- 
ing Body of a College ; Teaching Staff of a College 
Buildings, Furniture, etc.; Discipline and Residence 
of Students ; Course.? of Study ; Fees ; Transfer of 
Students ; College and School ; Classical Languages of 
the East ; Yerrtacular Languages of India ; Matriculation 
and Government Service ; Universities’ funds; Legiislationp 
Conclusion. Also Justice Bannerieo’s Minute of Dissent 
in full. 
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HAHD-BOOK OF CEIMINAL LAW, By N. K. Rama- 

swami Iyer, b. A., B. L. High Court Yakil, Madras. 

PEICE RS. 2. 

The Book contains:— Introduction. — (i) Science of 
Law. (ii) Principles of Lav.f. (iii) Tabular scheme of 
the Divisions of Law. Part 1. — Substantive Law. — Tabu- 
lar scheme of the Indian Penal Code. The Indian Penal 
Code giving clearly the definitions and elements of the- 
several offences and closely and analytically following 
the language of the Code. 

Part II. — Adjective Law — Object and scope of Evi- 
dence and Procedure. Tabular scheme of the Indian 
Evidence x\ct. Clear analy.sis of the Evidence Act with 
tables of the more diflicult portions following closely the 
Act. Tabular scheme of the Criminal Procedure Code. 
Clear analysis of the provisions of the Code. 

Appendix A. — Tabular statements of the offences and 
the Indian Penal Code with punishment and other 
particulars. B & 0. — Ordinary and additional powers of 
Magistrates under the Criminal Procedure Code. D. — 
General Legal Maxims, B. — Foreign Legal maxims 
specially relating t o Evidence with En glish equivalents. 

The Practitioners Clinical Referee. By 

IC. M. Nadkarni, 3?. s. sc., London. Author of 
“ Essentials of Modern Treatment of Disease,”" 
Member of the Chemical Society of Paris, ete.Rs-S. 

This is the best guide to examining patients and 
diagnosing diseases. Every medical man ought to have- 
It. It describes fully the examinations of the Chest 
(Lungs), of the heart, the Pulse, the Abdominal organs 
and the Nervous system ; contains chapters on the 
examination of skin diseases, the eye, the ear, throat 
and nose, tlie rectum, the bladder, the urine, its colours 
and .sediments ; describes fully the examinations of the 
women and children and of the Gynecological diseases, 
describes fully the various chemical tests, tumours, 
new" remedies, etc., etc., describes fully the various kinds 
of baths, breaths, sounds, Eponymic diseases ; the 
ananthernata, the fevers and the poison.? with their 
antidotes ; describes fully the positions and presenta- 
tions of the Foetus, the organic Endocardial Murmurs, 
the signs and symptoms of eponymic diseases, the Rales 
and Reflexes. 

“GTaTnATESAN & CO.. ESPLANADE, MADRAS- 



modts b\? tR. C. 2)utt (I- B. 

INDIA IN THE VICTORIAN AGE. 

A complete Economic History of India down to the cam- 
menoenjent of the 20th century consisting of more than 
six hninlretl octavO^pages, gives a connected Land Revenue 
history of the different Provinces of Indiaj a history of 
Tariffs and tiie Indian Fiscal Policy porshed dining 
Queen Victoria’s reign, figures shewing the imports 
and exports of India year by year, a fuil account of 
all the principal Indian industries, a history of Railways, 
and Irrigation, a general account of Indian Adminis- 
tration, arid a particular account of Indian finances 
and the Indian "Debt, Accounts of all the important 
Parliamentary Select Committees on Indian affairs 
of the mostiecent enquiries in London like those of 
Lord Welby’s Commission and the Currency Committee 
are included; and the story is brought down to Lord 
Curzon’s Indian Administration and the Tibet Expedi- 

tiou. PEICE R S- 7-8. 

THE ECONOMIC HISTORY OF BRITISH 
INDIA. BY BOMESH CH UNDER DUTT, c.r.B., I.O.s. 

f H18 is a clear and succinct History of Indian Agri- 
culture, Land Settlements, Trade and Corameroe, 
the financial policy of the East India Company and 
latterly of the Government of India. The book will 
be found to be a valuable guide to the study of 
the economic condition of India, as Mr. Dutt has 
bad free access to the voluminous State Docuinente, 
Blue Books, Minutes, Despatches as well as Reports of 
Parliamentary Committees on Indian affairs from the 
middle of the ISfcb c eiitury. RS. 5-8* 

Open Letters to Lord Curzon on Famines 
and Land Assessments in India, and also 
Speeches and Papers. By R. C. Duu (bi.h., i.e.s. 

In the five open letters which form the piincipal 
portion of the work, the author has endeavoured to 
explain briefly and clearly the fiscal history of the five 
great provinces of India and the condition of the 
cultivators of the soil in those provinces. With 
26 appendices. This Volume contains also Mr. Diitt’s 
various speeches and papers. RS. 5. 
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The Lake of Palms —By E C. Datt, 

0. I. ;e., I. 0 . s. Being the author's social novel, 
#S'«}?s«5*,6rxIai'ged and adapted into Engii.->.b and pub- 
lished in England. With one illustration. E.S. 3.' 


Epics and Lays of Ancient India- Con- 
densed into Engdish verse, contairin.e tlie Epics of the 
Mahabharata aiid Rumayana, the Hymns of the Rig 
Yeda,- Passage? from the Upanishads and the Buddhist 
Literature, the Bridal of Uma and the Penance of 
Arjun. By R. C. Dutt. ES- 5- 

Civilisation in Ancient India-— By Mr. E. 
0. Dutt, c. I. E., 1 . 0 . s. Rs. 5. 

In five Books, viz., (1) The Vedic Age (B. 0. 2000 to 
1200) ; (2) The Epic Age (B. C. 1400 to 800) ; (3) The 
age of Laws and Philosophy (B. C. 800 to 30 ) ; (4) The 
Bndhi.st Age (B. V. 300 to A. D. 600) and (5) The 
Purardc Age (A. D. 500 to the Mahomedan conquest.) 
Complete ic one volume. 

■, 

Encyclopasdia of Useful Information and 
Atlas of the World. By G. W. Ogilvie. 

Complete Univer.sal Assistant containing over One 
Million useful facts. Calculations, Receipts, Processes, 
Trade Secrets, Rules, Business forms, Legal items, etc., etc. 
A perfect treasure-house of knowledge on every con- 
ceivable subject from the Household to the Manufactory, 
giving reliable information about everything ; being 
indispensable to every man in all walks in life, it can bo 
consulted on each question that arises in every-day 
life, by old and young alike and contain.s instruction 
of solid value and practical utility for working men of 
all trades, occupations and professions. It has a remedy 
for every ill, a solution for every difficulty and a method 
for every emergency. Illustrated with many engravings. 
Price reduced ' from RS- 18-12'0 to ES. 8, To subs- 
cribens of The hidian .Eevim, Rg. 7 only. 
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SMUNmA 

A Metric Version (in English) 

By R. VASUDEVA ROW, B.A. 
SELECT OPINIONS. 

Alfred Anstin, Psq. Poet-Laureate, .wys .-r— “Your 
mastery of the English tongue does you much 
honour. I congratulate you on the generous ambition 
that stimulated you to the attempt.” 

R, 0. Putt, Esq., C. I. B, I. C. S, “The book 

shows a very praiseworthy command of graceful English 

verse.” PRICE AS- 10- 



The History of Belgium. Part- 1.— cmsar 

to Waterloo — By Demetriu.s C Boulger, Author of ‘‘ The 
History of China, Life of Gordon,” &c. RS- 13-8. 

Times. — " The narrative is well written.” 

Athenmiuu — “ There is, so far as we know, no trust- 
worthy work on the subject in English, and consequently 
his painstaking compilation will be found useful.” 

Daily For giving a correct, attractive, and 

informing general idea of the rise of this little kingdom 
the author deserves warm praise,” 

Edhiburgh Scotsman. — “Reflects great credit on his in- 
dustry as a student and his capacity as a writer.” 



THE FAILURE OP LORD CURZON- An Open 
letter to the Earl of Rosebery.By C. J. O’Doneli. Contents: 
1, The New Eflioienr-y— “ Dismally Belied.” 2. Famine 
and Taxation, 3. The Piling up of Tax on Tax — 
A Tragedy, 4. The Uprooting of Scdf-Governiaeut — A 
Fiasco. 5. The Uprooting of Popular Education— -A 
Failure. 6. The “ Iniperiali.st" and the Ancient Princes of 
India — A sad Comedy, 7. The Flouting of Experienced 
Advice — A Betise. 8. The Punishment of Hone.st Advice 
— A Wrong to India. 9. The Uprooting of Honest 
Dealing— A Wrong to England. 10. The Uprooting 
of a Peasant Proprietary— Reactionary Recklessness. 
A Cheap Edition ; ONE RUPEE* 

gTT-'Iutesa^' madrasT 





POYEETY AND UN-BRITISH RULE IN INDIA. 

BY DADAJ3HAI NAOROJI. This is li compendium 
and reprint o£ all that the author has uttered on this, 
and on kindred subjects, daring a long and busy life. 
These consist of, a x>aper read before the East India, 
Association in 1876, correspondence with the India 
•Office 1883, a meinoi'andum on the moral poverty of 
India of 1880. papers of 1887 refuting articles by Sir 
Momitstuart Grant Dail, the author’s speeches in the 
House of Commons in 1894 and 1895, his contributions 
written in 1895 to the Royal Commission on Indian 
Expenditure ; a paper on the simultaneous Ex.-nni nation 
question, his statements submitted to the Indian Cur- 
rency Committee in 1898, selections from his addresses 
and a paper on the State and Government of India 
under its native rulers, RS. 4. 

The Durbar Album. — Published by Wiele 
4ind Klein, Photographers, Rs. 10. To subscribers 
of The Indian Review K,s« 8-8. 

A Permanent Photographic Record of the chief events 
which took place during the Coronation Durbar contain- 
ing Portraits of the chief personages who took a leading 
part in the same. The book contains over 120 different 
views executed in the best style of photographic engrav- 
ing, Portraits of Their Majesties, the King Emperor and 
the Queen, His Excellency the Viceroy, the Governors 
of Madras, Bombay, and other Provinces, and Lord 
Kitchener, the Ruling Princes and Nobles in full Durbar 
■Costume, &o., &c. 

Pictures of Principal Events. — Elephant Processions, 
Durbar Proclamation, Opening of Exhibition, Church 
Service, Polo Pictures, Groups, Principal Camps, Reviews, 
Sports, Fireworks, Presentation of Prizes, etc,, etc., some- 
thing of everything forming a handsome souvenir of the 
Durbar. In fact as complete a Photographic Record of 
the Durbar as possible. — Size of the Album about 10x7 
inches, size of Pictures 7-^x5 inches. Popular Edition. 


LOVE IS LOVE- — By James Cassidy : being tales and 
episodes. The volume contains sixteen .short stories 
each of them founded on a true incident. His Majesty 
Edward VII Las accepted a copy of this book. RS- 2-10. 
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Annual Subscuiution 
Including Postage. 


10 /- 

3 Dollars- 
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Special features* 

^ HOIiT notes on the Topics of the Day. About five 
orif»inal contributions on a variety of .subjects in- 
^ eluding commerce and manufactures. Critical 
Eeviewsof the latest Books. Summary of noteworthy 
articles in leading English, American and Indian periodi- 
cals. Selections from the notable Utterances of the Day, 
Industrial Section, Educational Section, Departmental 
Reviews and Notes. 

Qonfn’bufions* 

Contributions are invited on all subjects of general 
interest, especially on industrial, economic and 
commercial topics relating to India. 

TO BUSINESSMEN. 

The Indian Review has a large, hona, fide circulation 
and our list is open to inspicction. 

T^ates of Jfdvertiserrienf, 

Per page per insertion — India Rs. 10 and Foreign £1. 
Proportionate rates for half and quarter pages. 
Contract rates on application to 
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